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ABSTRACT

THE IMPACT OF A SHORT-TERM MISSION EXPERIENCE
ON FAITH M A T W T Y
by
DeanE. Wilson

Over the last twenty years the United Methodist Church has experienced a
significant increase in persons participating in a short-term mission experience in the
Volunteer in Mission (VIM) program. Many claim that the experience nurtures their
relationship with others and their relationship with God.
The purpose of this study is to ascertain to what extent faith maturity increases as
a result of a short-term Volunteer in Mission experience carried out under the auspices of
the Missouri East Annual Conference of the United Methodist Church. Short-term
mission teams from other states as well as Missouri are included in the study, all of which

are managed through the Office of Creative Ministries, Missouri Area, United Methodist
Church. The study identifies the elements of the short-term mission experience that
contribute to a change in faith maturity. It evaluates how differing learning styles
correlate with those elements that contribute to the subjects’ change of faith maturity in
the short-term mission setting. Data collected before and after the short-term mission
experience identified where and how change in faith maturity did take place.
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CHAPTER 1
Overview of the Study

I found myself in a place that I had never been before and yet I was experiencing
something that I had previously witnessed many times. Juarez, Mexico was new to me.
Observing and experiencing the nurturing power of the Spirit of God was not.
Every time I have been involved in a short-term mission project, no matter what
the task, I have sensed the transforming power of God active in my heart and in the hearts
of the other people involved. Each time I sensed that I was no longer the same. Others
indicated that their relationships with God and others was more meaninghl for them. I
sensed change in them. If change was real, as I felt it was, what transformation, if any,
was occurring within the hearts and minds of those present? The experience left me to
wonder if there were any particular attributes a person possesses which increase their
likelihood of transformation within the context of a short-term mission project? Did
social interaction with people of a different culture contribute to their transformation?
What was the effect of “hands on” experience in working for another’s well-being? What
effect did leaving a familiar world have? Did supportive presence in a small community
contribute to their transformation? Did leaving our familiar world impact change within

us? Did some people in the group appropriate the gospel differently from others?
Knowing that people learn in differing ways, did some parts of the experience contribute
to their transformation more so than others? Most importantly, did transformation
actually occur? Was it possible that I misinterpreted transformation within myself and
others?
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The Problem and Its Context
In March of 1995, I went to Juarez, Mexico, to work on a United Methodist
Volunteer in Mission (VIM) project known as Operation Hogur. I was part of a team of
twenty adults and two youth that had the task of building small homes out of concrete
blocks erected on a concrete slab in the sandy soil of Juarez. Additionally, we worked
with the people who would live in the houses we and they were building. I did not speak
Spanish but soon learned a few words. I also discovered that there were some universal
expressions of lovingkindness that existed between us as we worked with our hands. A
smile, a cup of water shared, or a supportive hand with a particular work task helped me
and others understand and appreciate the fact that we were children of the same God. The

purpose, sharing the love of God so as to make a Christian difference, took precedence
over the task, which was to build a home. I went as a team member to work on the
Operation Hogar project and I also planned to organize and lead subsequent VIM work
tearns fiom my church to other sites in Mexico.
On the first night in Juarez our team worshiped with a local congregation. Later,
just prior to retiring, our group leader asked the team, "Why did you come here and what
do you expect out of the time you are here building houses? I' We went around the circle
responding to the question. The common thread in the responses was, W e come to give
back in returnfor how God has blessed me. ItWe spent the week working side by side,
playing basketball, eating meals, and worshiping God with the Mexicans who would
move into the homes we were building. I was surprised to discover that language was not
the barrier that I expected.
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On the night before departure the question came up, ’‘Khathas this experience
meant to you? In one way or another most responded, ’‘
came
I to give myselfaway and
I‘

in the process I discovered I was the recipient. What they did not claim, yet seemed
‘I

evident, was a deep-down joy and peacefulness with God and their fellow humans.
Months later I went back with a VIM team and I sensed their lives were different.
Transformation had occurred within them. Many indicated their lives were different
because of their short-term mission experience.

I left the mission team reunion that night pondering some questions; ”Were their
lives transformed to the degree to which they exhibit a vibrantfaith marked by both a
deep, personal relationship with God and a consistent devotion to serving others?” It
truly seemed so for some. “Didsome come to this experience inherently more receptive to
learning about God because of the setting -- because of the way they learn in general?
Were there aspects to their maturity offaith that I or they had notperceived? rfthey were
different, what were the characteristics of that which enabled the diferences? I knew
”

from conversations with some of my clergy colleagues that they did not believe that a
short-term mission experience made much difference in the faith maturity of those who
went. They discounted the experience. I seemed to perceive a difference.
Another aspect of my life has created questions within me. Within the context of a
traditional classroom setting I am aware that I have not always fit in as my classmates do.

I often seemed to be turned off while many others appeared to be turned on. Others
seemed to respond to the classroom situation much more effectively that I did. Over the
years this has produced much frustration. To this day I am often amazed that I learn at all
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within a setting that seems so foreign. I later leamed that I am not the only one frustrated
in that classroom. In addition to students like myself, the educator is often frustrated also.
"One of the greatpusfrations of teaching, remarked a teacher in a discussion
about personality type and learning styles, "is that you are always robbing Peter to pay
Paul. You design something to reach one group of students, knowing that in doing so you
are going to turn ofanother group. It is somewhat comforting tofind that there is a
perfectly understandabze explanation. Thousands of teachers know of this problem from
'I

personal experience (Meyers 147). In the past many have assumed that what was good for
one was good for all. We tend to blame people who do not respond. Now we discover
that there are different learning style preferences. It is expected that within the context of
a short-term mission experience, different learning styles respond to the experience of
God in differing ways.

I knew from prior study of Meyer-Briggs Type Indicator (MBTI) that people's
basic preferences have far reaching effects. Significant differences in people result from
where they focus attention, the way they take in information, and the way they make
decisions. Did the way people prefer to focus their attention, the way they prefer to
acquire information, how they go about finding out about things, how they made
decisions, and how they orient to the outer world contribute to a change in the maturity of
their faith in a short-term mission experience? People just learn differently. Did their
differing individual learning styles impact their growth in maturity of faith in this shortterm mission setting?
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Biblical/Theological Foundations
The Bible is filled with examples of men and women who answered what they
believed to be God’s call to short-term mission, including Nehemiah and the wall he built,
Jonah and his cross-cultural assignment, Noah and his construction task, and Jesus
himself who used short expeditions to train his followers. In all cases the common thread
woven in these short-term mission experiences was the heeding of the claim and call of
God on the missionary’s life. Jesus made this point when he led twelve disciples to visit
villages in Galilee. While taking the short route to Galilee, they passed through the
traditionally despised foreign culture of Samaria. What his disciples learned during those
few days appears in the fourth chapter of John’s gospel.
The disciples, responding to their tradition, probably ignored the people around
them in the Samaritan town. Jesus had a different understanding of the mission before
them. He knew his disciples were not called just “to be” they were being called “to do.”
That small group of disciples were thrust into mission as Jesus changed their perspective
of who was to be included in the Kingdom. Acceptance was a significant issue. The new
perspective was that none were to be viewed with eyes of disdain. The Kingdom was
open to all. The disciples watched Jesus reap the harvest sown by prophets centuries
earlier. Previously, men and women of God had so sensitized the entire town with
expectancy that one day God would do something great through a Messiah (v 25), that
almost the entire town eagerIy trusted him. Jesus helped his disciples understand that they
would be nourished in doing the will of God, in accomplishing work (v 34). The Samaria
experience summoned Jesus’ disciples to enter into the labor of others (v 38) by finishing
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the work that other servants of God began long before. Jesus helped his disciples of all
time to understand that the fields are ripe and waiting for the labor of the harvesters.
Jesus, the Anointed One, came to bring the mission of God into the people’s experience.
Jesus expects the work of the Kingdom to be done by his disciples. God’s claim and call
for our lives is that we do the same things that Jesus did.

In response to God’s claim, Christians have been entering into the experience of
God’s mission in the world ever since Jesus gave the example. Christians have been
offering themselves in service to others for as long as the Christian Church has existed. In
his response to God’s call and claim on his life, Paul began to live his life for the sake of
others, His life changed and this change resulted in his labor for the sake of others nearby
and afar. Not only did he admonish others to work with their hands (1 Thessalonians
4: 1l), he spoke about his own hands in meeting the needs of himself and his colleagues.

Over time, and certainly up unto this day, there have been many expressions of
supporting others through labor. We call the giving of ourselves for the sake of others
“agape” love, choosing to sacrificially care for another, choosing to place the welfare of
the other above ourselves. At the core of Christianity lies the mandate to live in mission
service for the sake of others.
In the Old Testament God is revealed as liberator of the oppressed and defender of
the poor, demanding from humans faith in God and justice toward neighbor. A wealth of
verification of this definition of God runs through Exodus, Deuteronomy, Jeremiah,

Amos, Isaiah, and the Psalms. The covenant God is a God ofjustice and mercy. God’s

own righteousness demands our living in justice toward all, particularly the oppressed.
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God is declared to be a God "who executes justice for the orphan and the widow, and
(one) who loves strangers, providing them food and clothing" (Dt 10:18). The God of
Israel rises to the council of the gods to accuse the gods of the nations of not having
maintained the right to justice of the weak and the poor, the primary criterion of a just
order in ancient Israel (Ps 82: 1-4). The Lord works vindication and justice for all who are
oppressed (Ps 103:6). The psalmist knows that the Lord maintains the cause of the needy
and executes justice for the poor (140:12). The Lord observes the misery of the people,
and hears their cries on account of their taskmasters, comes to deliver them from the
Egyptians, and to bring them to a land that is good (Ex 3:7-8). The Lord admonishes the
people to act with justice and righteousness. The Lord calls the people to maintain right
relationships with their neighbors. Doing justice is to know the Lord (Jer 22:3-4, 13, 1516).
One definition of "justice" from the Hebrew tradition might be being faithful to
the responsibilities of relationship. Whether it be the oppressed in a third-world country
or a first-world person like someone in our family, we are mandated by the God who
created us to attend to our relationship with others. For us to attend to our relationship
with others, we must attend to relationship with God. We do that by being in solidarity
with God and the marginalized. Our spiritual nurture depends upon our maintenance of
these two relationships.
With respect to our relationship with others, the issue is not detached charity, as in
the giving of our discretionary possessions. It is one of making room in our lives to walk
with the marginalized, which in effect is walking with God (Is 58:5@. To heal and to be
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whole as individuals and as a society we are called to move beyond discretionary charity
and are pointed toward attending to relationships that call for our involvement. Passages
which refer to justice for the poor are in fact referring to the rights of the poor (Jer 5:28).
Justice does not solely refer to a moral norm, but also to basic human rights (Freedman
1128). A short-term mission experience is one way we can maintain right relationships
with our neighbors. We can do this among other ways by helping our neighbor secure
basic human needs like food, shelter, clothing, etc..
Community is the Context for Giving Ourselves Away
Intervention on behalf of the needy was at the core of Jesus’ preaching. The
people of God are admonished to not place their security in their possessions but to take
responsibility for their relationship with the poor (Mk 10:21). The favor of the Lord falls
on those that work for the sake of the other, the poor, the captive, the blind, and the
oppressed (Lk 4:18). New Testament writers regularly lift up love for neighbor--the other
as opposed to the self--as the essence for the Christian life in the call to love our neighbor
as ourselves. (Rom 13:9-10). Love for the sake of the other bears all things, believes all
things, hopes all things, and endures all things (1 Cor 13). God created us to be in
relationship with God and with others. Jesus summarized the whole law in the command
to “love the Lord your God with all your heart, with all your soul, with all your mind, and
with all your strength, and to love your neighbor as yourself’’ (Mk 12:30-31). We are
called to community in the service to others. Inheritors of the Kingdom are those who
feed the hungry, give drink to the thirsty, and welcome the stranger (Mt 25:35). We
violate community and fall away from the grace of God when we justify ourselves before
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others (Gal 5:4). In community we build up the body of the whole (Eph 4:15-16). From
Paul’s urging of the Thessalonians to live in love of brothers and sisters, we are called to
the loving care of the other (1 Thess 4:9-10). Love of neighbor as self builds up the
community (Mulholland 41).

Community is the context, the testing grounds, in which our love of God and love
of neighbor is defrned and refined. In cornunity we are brought to the point of surrender
to the will of God and are called to transformation, which is a work of the Holy Spirit (Jn

16:130. We are confronted by the Holy Spirit so as to encourage a transformation, a
change of form (Downey 966), a reshaping of life away from the self and toward the
Other, and the others, all in response to the loving activity of God toward us. This
reshaping away from the self and toward God and others is a work of God and is a
fundamental dynamic of human spiritual formation (van Kamm 7).

For some, the transforming work of the Holy Spirit is so compelling that those
involved in a short-term mission experience cannot be complacent in responding to God.
Events that transform often involve interaction with another human. While the response
of others may enable discernment of the transforming work of the Holy Spirit, our
motivation in the short-term mission experience is not centered or focused on the
expected response of anyone, including God. Transformation in the context of a shortterm mission experience is a surrender, a giving of the self, with which no other concern
must be allowed to interfere (Haughton 117). This surrender is one in which the person
realizes himself or herself to be totally without power to do good works or even the
power to think worthwhile thoughts (1 18). In the short-term mission experience we are
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called to give ourselves away for the sake of the other without expected response.
Inherent in the act of giving ourselves away is the quality of mercy. Kierkegaard
defines mercy as "A work of love, even if it can give nothing and can do nothing" (255).
This transforming work of love, being for the sake of the other, is essentially an offering
for God to do with as God sees fit (Mulholland 30). This work of love may enable
changes in one's psychological, intellectual, and spiritual horizons, changes that can be as
radical as embracing a heart for God which can be understood as the heart of conversion
(Lonergan 130,267). Our personal transformation and that of our society and world are
not separate, privatized events but rather are closely linked to the other in community.

Our own transformativejourney is also that of the whole people of God.
Faith Development within the Context of Community
New Testament authors often express Christianity in terms of relationship with
others. Relationships with others is described as koinhia, which is usually translated
"fellowship." Paul reduces the entire Christian vocation to koin&ia when he writes of
God's faithfulness in calling us into fellowship with Christ (1 Cor 19).Luke uses the
same term as a characteristic of the life of the first Christians (Ac 2:42). The author of 1
John goes a step further and affirms fellowship with Christ, leading to fellowship with
one another (1 Jn 1:3). We acknowledge our origins of life through the community of
God; Father, Son, and Holy Spirit. Life originates in the context of the community of God
and is lived out in the context of a koinkia community. We know Christianity through
OUT fellowship with one another. The

starting point is an activity of God. Continuation of

God's activity occurs in community, which is the context of the accomplishment of God's
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activity (panikulam lo).
A reading of Paul's writings helps us understand that the gospel binds humans to

each other as well as to God. Paul reminds his Corinthian readers and us that God calls
all to love each other in the context of Christian community (1 Cor 13). To be accepted
by Christ was to accept the others that Christ had already welcomed (Rom 15:7).
Reconciliation with God entailed reconciliation with others (Phil 4:2-3). The Spirit is to
be shared, not just individually experienced. The gospel is not just a personal matter. It is
a social dimension, a communal affair (Banks 34).
The concept of community that was fostered in the early church is depicted in the
"one another" passages found in the epistles. Believers are admonished to numerous
responses that will develop togetherness. They are called to such behaviors as:
giving honor to one another (Rom 12:10)
living harmoniously with one another (Rom 12:16)
admonishing one another (Rom 15:14)
waiting for each other (1 Cor 11:33)
demonstrating equal care for one another (1 Cor 12:25)
serving one another (Gal 5: 13)
bearing burdens of one another (Gal 6:2)
giving comfort to one another (1 Thess 5:ll)
building up each other (1 Thess 5 :11)
maintaining peace with each other (1 Thess 5: 13)
doing good to one another (1 Thess 5: 15)
lovingly bearing with each other (Eph 4:2)
being subject to each other (Eph 5:21)
forgiving one another (Col3: 13)
confessing to and praying for each other (James 5: 16)
exhibiting hospitality to each other (1 Peter 4:9)
This partial listing indicates a call to transformation of the whole community to a
collective edification that is not individualistic and internal as much as it is an outward
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expression in the context of everyday living in community (Goman 54).
God works through God’s people all the while maturing them unto Christ’s holy
church. “The Holy Spirit gives a small group the koin&ziu to come alive and become a
maturing tool” (Snyder 70). “There is a call for genuine fellowship, a meeting between
persons in a context in which the masks of self-deception and distrust will be maintained
only with difficulty and in which men and women will begin to relate to one another at
the level of their true humanity in Christ” (Webber 121).
The maturing work of the Holy Spirit has life in the context of small group
settings. Many early Methodists ‘‘happily experienced a Christian fellowship which they
had not known existed. They began to ‘bear one another’s burdens,’ and naturally to ‘care
for each other.’ They daily had acquaintance with and developed more affection for each
other” (Wesley 254). Wesley co-operated with the Holy Spirit in gathering together the
small communities for dialogue of “How goes it with your soul?” The origin of
Methodism lies in the transforming life of a small group that Wesley sensed would
become a medium of spirituality. He divided societies into class meetings for the
fellowship of care and accountability. This fellowship was not just a social fellowship. It
was a Christian fellowship that focused on individuals being aware of that which
adversely affected their relationship with God andor neighbor. They committed to
change that which was believed to be an aBont to God and neighbor and sought the
support of another in the group. This Christian fellowship grew out of a setting of love
and nurtuTe each of the other. This way of Christian fellowship gave rise to the Holy
Spirit working the work of transformation.
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John Wesley was influenced by his experiences at Epworth, at the Church of
England Societies, at the Holy Club, in Georgia, and among the Moravians. Drawing
from these sources he adapted his structures for spirituality that would be experienced by
the new Christians who flocked into the movement. He understood that Christian
fellowship, koinkia, was intrinsic to the Christian life (Whaling 35). Today members of
church-based small groups attribute changes in their spirituality directly to their
fellowship. They report that they "feel closer to God," that they have "a better ability to
forgive others" because of their participation in fellowship (Wuthnow 376). Wesley was
convinced that Christian maturity is expedited by group interaction, whether the content

of that learning is behavioral transformation, redirection of attitudes and motives, or
social rehabilitation. He believed that the power of group interaction brought about a
maturity of faith (Henderson 132). Many participants in short-term mission experiences
are claiming a change in their relationship with God and neighbor. Some claim that an
increased motivation to financial stewardship and a giving of their time to nurture others
born of a new found compassion occurred because of their nurture for nine days within

the mission team.
Early Methodists were active in the service of others. Scripture and Wesleyan
theology cany a major emphasis on doing the faith. Before Methodism existed, John
Wesley, as academic tutor of a group of theological students at Oxford, instructed
students in going to help the poor of the city and the inmates in the prison. In eighteenthcentury England, as the industrial revolution began to move England out of the Middle
Ages and into the modern industrial era, an ever-widening gulf between rich industrialists
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and the poor developed. With that gulf came social ills that set the stage for another kind
of revolution. In France revolution took the form of violent upheaval. In England the
revolution was quiet, orderly, and of a spiritual nature. This was led, not by armed
insurgents, but by Anglican revivdists and their lay assistants who dedicated themselves
to the service of the victims of social ills (Henderson 17) as well as to preaching the
gospel.
It was not enough to know what one believed, as important as that was. The stage
was set for early Methodists fully knowing and being that which God would have them be
by going out into the world and working for the sake of others. A personal experience of
mission became ingrained in Methodism.
It seems reasonable to conclude that God would have us humans view the
relationship between God and ourselves and between ourselves and others as positive,
hopeful, and conducive to helping people move in the direction of being what we were
created to be. Jesus Christ offers a positive and reconciling effect on the relationship
between God and humans, thus empowering a positive relationship among humans. God
affirmed humans in the life and ministry of Jesus, the Christ. Thus the Christian is called
by the grace of God, not just by personal effort, to express gratitude by moving beyond
individual concerns into caring relationships with others in the context of community. In
the short-term mission experience and in all aspects of our Christian calling, we are
summoned to "find ourselves by affirming others, to know joy by comforting the other,

and self-expression by honoring the other" (Barth 117).
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Description of the Project
Between 1965 and 1972, a handfbl of determined lay people and clergy in the
Southeast states of America kept faithful to their desire for a personal experience in
mission despite the lack of an official channel open to them. They involved themselves in
short-term mission projects in the South Atlantic. They organized themselves and soon
were including short-term mission experiences in other parts of the United States and in
Latin America.
In 1976, at the Southeast Jurisdictional Conference (SEJC) of the United
Methodist Church, official recognition and approval was given to the grassroots
movement known as United Methodist Volunteer in Mission (UMVIM).
The purpose, as stated in the UMVIM Handbook 1996, is “to enable persons to
share their faith in Jesus Christ through utilizing each individual’s unique skills and gifts
in hands-on mission activities in a global context.” The theme is “ChristianLove in
Action.”
In commenting on the uniqueness of the VIM movement, Thomas L. Curtis, VIM
historian for the SEJC, indicates that the movement was not well received by the mission
leadership of the United Methodist Church. Critics complained of racism, classism, and
sexism. Early leadership of the VIM movement acknowledged those shortcomings, while
at the same time aErming the potential of volunteer service. A few persevered and today
a wave of acclamation for VIM is being expressed by bishops and other key leaders
throughout United Methodism.
Many have asked why this grassroots movement has become so popular. What
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makes VIM SO specid? Again, historian Tom Curtis offers insight:

1. Emphasis on personal involvement in a hands-on ministry appeals to Christians
with skills and talents to share.

2. Emphasis is not on raising large sums of money. While most volunteers
contribute funds to the project, monies given are seen as a means to participation.
Funding of large projects is done by others in the church.
3. This ministry lends itself to people in all walks of life and backgrounds. It
affirms the sacredness of all peoples with dignity in their service of whatever kind.

4. Volunteers do not receive any salary and are dependent upon their own
resources for travel and maintenance expense.
5 . There is partnership with the project hosts. Teams go in response to an

invitation where the two entities work together mutually.
6. Volunteers are quick and mobile to respond in significant numbers in
emergencies like hurricanes, tornadoes, and earthquakes.

7. VIM is complementary and supplementary to other forms of mission work.
8. VIM celebrates the multiplied thousands of persons who testirj7 that their
service as volunteers changed their lives. The call of Christ has become real. They return
home as renewed and dedicated church members.
Many understand that the success of VIM rests on the fact that the purpose of
making a Christian difference takes precedence over the task of my given project.
At present the work of VIM lies under the guidance of a board of directors with

two representatives from each conference, a representative from the college of Bishops,
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Association of Conference Mission Secretaries, and Association of Conference CounciI
Directors plus five members at large. Publications include a quarterly newsletter, called
UMVIM UPDATE, a handbook which has gone through three printings, and other
materials some of which are in Spanish.
By March of 1995, the Missouri East Annual Conference had been involved in
VIM short-term mission projects for eight years and prior to that many of the churches of
the conference were doing short-term mission projects on their own. In the summer of
1996, the Missouri East Annual Conference committed to the building of a conference
youth camp for the Methodist Church in Mexico.
The short-term mission trips in this study contribute toward the building of a
conference youth camp in the Sierra Madre mountains of the state of Chihuahua near
Pitorreal, Mexico. The youth camp will probably be the VIM focus for the Missouri East
Conference at least through the year 2000. The project will include the construction of a
two-story conference center building including a kitchen, dining hall, and meeting rooms.
There are male and female two-story dormitories and shower houses. The project will
include soccer fields and a chapel.
Each mission trip in the study will have the following general itinerary:
Day 1

Day 2

depart St. Louis or home airport
arrive El Paso
Mexico VIM coordinator transport
bus from Juarez to Chihuahua
motel in Chihuahua and dinner

7 a.m.
noon

depart Chihuahua by train

7 a.m.

2 p.m.
8 p.m.
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pick-up truck ride to Pitorreal

3 p.m.

after dinner evening team and staff worship
led by local Mexican pastor
Days 3&4

day begins by individual prayedreflection time
staff and Indian leaders outline the work needed to be done
all work side by side
remainder of evening meals eaten with nationals
night devotions led and created by team volunteer

Day 5

work % day
afternoon trip to Copper Canyon with Indians
evening worship w/Tarahumara Indians
in their place of worship
led by local Mexican pastor

Day 6

same as day 3 and 4

Day 7

work ?4day
depart for Creel

2 p. m.

shop/motel rest,..dinner
individual evening
devotions/reflections

8/9 p.m.

Day 8

bus to Juarez
7 a.m.
individual evening devotionsheflections

Day 9

depart El Paso
arrive St. Louis or home airport

9 a.m.

The nine day experience has opportunity for transformation. Working for
the sake of others, social interaction with those being served, ample opportunity to relate
to/with team members, worship with Tarahumara Indians and Mexicans, devotiodprayer
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time, and witnessing others that are living simply provide a setting for maturing faith.
Statement of Purpose
The purpose of this study is to ascertain to what extent faith maturity increases as
a result of a short-term Volunteer in Mission (VIM) experience carried out under the
auspices of the Missouri East Annual Conference of the United Methodist Church. Shortterm mission teams from other states as well as Missouri are included in the study, all of
which are managed through the Office of Creative Ministries, Missouri Area, United
Methodist Church. The study attempts to determine the elements of the experience that
contribute to a change in faith maturity. It evaluates how differing learning styles
correlate with those elements that are perceived to contribute to the subjects’ change of
faith maturity in the short-term mission setting.
Research Questions
In conducting the research, answers to the following questions were sought.

I. To what extent is there a change in a person’s faith maturity as a result of a
short-term VIM experience?
2. What elements of the VIM short-term mission experience are perceived as

contributing to faith maturity?
3. How does the amount of change in faith maturity correlate with the different
learning style preferences?
4. How do the perceived contributions of various aspects of the VIM experience

correlate with different learning style preferences?
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Definition of Terms
For purposes of this study, the definition of the term “faith maturity” was the
working definition used by the Search Institute as published in Benson and Donahue’s
Faith Maturity Scale. Faith maturity is “the degree to which a person embodies the
priorities, commitments, and perspectives characteristic of vibrant and life-transforming
faith, as these have been understood in ‘mainline’ Protestant traditions.” This definition
places the focus on indicators of faith rather than on faith itself. It centers on attitudes and
behaviors considered to be manifestations of faith. The issue is one of measuring the
signs of behavior and attitude, the observable consequences, that faith is at work in
altering motivation, informing conduct, and transforming the self. This definition uses the
consequential dimension (behavior and attitude) as a primary focus. “Short-term” in this
study is considered to be approximately a nine-day period. The study dealt with the way a
person gathers data and processes it, their learning styles, as developed and understood by
the research and study of David A. Kolb.
Methodology
The research focused on subjects’ change in maturity of faith resulting from a
short-term mission experience, the identification of the elements of the VIM short-term
experience that potentially contribute to change in faith maturity, and each participant’s
learning style. Data collection before the short-term mission experience, immediately
after the mission experience (on the way home), and forty-five days later identified
learning styles, aspects of the experience that influenced the change in faith maturity, and
each participant’s faith maturity before and after the experience.
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The VIM team leader was enlisted, through the director of the Office of Creative
Ministries Missouri Area, to secure participation in the study and to gather data. It was
expected that most team leaders would be clergy. Prior to the event, the Kolb self
administered Learning Style Inventory (Appendix J) was administered to determine
subjects’ learning style. Additionally, at that time the baseline relationship with God and
neighbor was established by the subject completing the Faith Maturity Scale (FMS)
questionnaire prepared by Search Institute of Minneapolis, Minnesota. I added three
questions to the FMS with Search Institute permission. These two instruments made up
the pre-experience data input.
The second data collection time occurred immediately upon return (first post-test)
and the third occurred a month and a half after return (second post-test). The pre-test, the
first post-test, and the second post-test were gathered by the team leader. All data
collection was identified with a code that allows for comparing each participants pre- and
post-test data while assuring confidentiality. The first post-test calling for participants to
reflect on their experience was researcher designed (Appendix F).
Comparison of the pre-test (Appendix D) and the second post-test (Appendix G),
which are identical, identified the subject’schange in faith maturity based on change in
the responses. It included an assessment of the subject’s behaviors of personal devotion
and involvement in ministry. The pre-test and the second post-test was developed around
eight core dimensions which are representative dimensions of mature faith as determined
by a research project of the Search Institute’s Effective Christian Education: A National
Study of Protestant Congregations, I990.
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They are:
1. Trusts in God's saving grace and believes in the humanity and divinity of Jesus.

2. Experiences a sense of personal well-being, security, and peace.
3. Integrates faith and life, seeing work, family, social relationships, and political
choices as part of one's religious life.

4. Seeks spiritual growth through study, reflection, prayer, and discussion with
others.

5. Seeks to be part of a community in which people give witness to their faith and
support and nourish one another.

6. Holds life affirming values, including commitment to racial and gender
equality, affirmation of cultural and religious diversity, and a personal sense of
responsibility for the welfare of others.

7 . Advocates social and global change to bring about greater social justice.
8. Serves humanity consistently and passionately through acts of love and justice.

These eight dimensions can be condensed into two overall themes: A assessment
of a relationship with God and a relationship with neighbor rooted in a consistent
devotion to serving others.
The first post-test (Appendix D) identified those aspects of the VIM short-term
mission trip that are perceived as significantly influencing change within the subject.
Population and Sample
The survey was administered to members of VIM teams from Missouri,
Oklahoma, and Washington, all of which were identified through the Office of Creative
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Ministries (OCM), Missouri Area, United Methodist Church. OCM is the coordinating
agency for this particular mission site. The subjects of this study were volunteers who
participated in one of several mission trips to build a conference youth camp in the
mountains near Pitorreal, Mexico, in the fall of 1998. They are primarily members of a
United Methodist Churches in the mentioned states; although unchurched fliends of
church members are typically invited. Subjects payed approximately $500 each to cover
the cost of transportation, room, and board, including bottled water. Under the advice of
their own physician, individuals secured their own immunizations as necessary.
Additionally, each team’s sponsoring church contributed $1000 toward materials and
equipment needed at the construction site.
Based on prior VIM experiences, it was expected that the age of the volunteer
participants would range between fifteen and seventy with the bulk of participants being
in the thirty-five to fifty-five age range. Each team is open to youth but was limited to 20
percent or less in number.
Parental presence on the team was not be a requirement for a minor. A fairly even
balance between male and female participants was anticipated with the probability of a
slightly higher percentage of males.
Variables
The independent variable in this study is the experience of the mission trip that
occurred in the fall of 1998 in Pitorreal, Mexico. The dependent variables are the change
in faith maturity, the subject’s learning styles, and the aspects of the experience that are
perceived to have contributed to the subject’s change in faith maturity.

WiIson 24

Instrumentation
The survey instruments used in this study are Search Institute’s Faith Maturiv

Scale (FMS), David A. Kolb’s Learning StyZe Inventory (LSI) and a researcher-designed
questionnaire identifying the experiences of the mission trip that changed them.
The David A. Kolb Learning Style Inventory was first produced in 1981. It is
widely used as a self-scoring and interpretive instrument that has broad acceptance for
describing the way the subject learns and how one deals with ideas and the day-to-day
situations in life.
In 1987, The Search Institute directed the National Study of Protestant
Congregations (NSPC) (Benson and Elkin 4). The FMS is a paper-and-pencil scale
designed to measure the complicated, controversial construct of faith maturity. The FMS
was used in a four-year study of personal faith and denominational loyalty.

Developing the researcher-designed questionnaire began with an open-ended
questionnaire given to forty people from the Manchester United Methodist Church who
participated in the Pitorreal short-term mission experience. From their responses post-test

1 was designed to gather data on which experiences participants believed contributed to
making them different from when they left home.
Data Collection
The following procedure was used to collect data. The researcher contacted the
Director of the Office of Creative Ministries for the names and addresses of team leaders,
their dates of departure, and expected number of participants in each team for the
Pitorreal site. The team leaders were contacted and their cooperation was secured in
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collecting data. The surveys were then mailed to the team leaderddata collectors. Each
were phoned after they received the surveys to determine that they fully understood the
task of data collection and the necessity of timely returning the completed data foms.
Importance of the Study
This study was designed to determine to what extent faith maturity of participants
is increased as a result of a short-term Volunteer in Mission experience at the project site
in Pitorreal, Mexico. It sought to understand which aspects of a short-term mission
experience contributed to an increase of faith maturity. It also tried to identifl how the
amount of change in faith maturity correlates with different learning style preferences. It
is hoped that by understanding the importance of learning styles in the short-term mission
context, one could provide appropriate experiences and interactions that enhance faith
maturity for persons with differing learning styles.
Overview of Dissertation
Chapter 2 reviews the literature examining the ongoing flow of research
pertaining to short-term mission experiences. In particular, it frames the questions in light
of what is already known. It looks at the literature pertaining to faith development,
learning styles, critics of the short-term mission experience, and it reviews cultural
insensitivities associated with cross-cultural mission experiences. Chapter 3 walks
through the design of the project, and how the research was conducted and the data
analyzed. Chapter 4 reviews the results of the survey. These results are then analyzed in
response to the research questions. Chapter 5 presents a summarization of the findings
and offers conclusions.
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Chapter 2
Precedents in the Literature
The purpose of this study is to ascertain to what extent faith maturity increases as
a result of a short-term Volunteer in Mission (VIM) experience carried out under the
auspices of the Missouri East Annual Conference of the United Methodist Church. It
attempts to determine the elements of the experience that contribute to a change in faith
maturity. It evaluates how differing learning styles correlate with those elements in the
short-term mission setting that are perceived to contribute to the subjects' change of faith
maturity. This chapter reviews the literature pertaining to faith development, learning
styles, and short-term mission experiences.
Key concepts to be explored are the characteristics of a mature(ing) faith, and
contributions of the cognitive-developmentaliststo the understanding of faith maturity.
This study explores the importance of understanding learning styles so that one might
provide appropriate experiences and interactions that enhance faith maturity for persons
with differing learning styles. The rationale of those that maintain that short-term mission
experiences can have no positive impact on change in faith maturity will be explored.
Faith Development
"How then were your eyes opened," they demanded (Jn 9: 10).

In the ninth chapter of John's gospel is a wonderful story about how Jesus cured a
blind man, bringing joy into his life because he could see again. On that level the story is
beautiful. But underneath, the story becomes more profound because it raises some
questions; How then were your eyes opened? What are the characteristics within the
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event of one's eyes becoming opened? What is there about the process of opening eyes, of
maturing in God's ways, that we can understand so as to enable our gratitude and our cooperation with the work of God in Jesus Christ? What authority motivates our intentions
as we mature in faith? What is the role of justice and how does OUT value of others change
as our eyes are opened, as we move &om blindness to seeing, as we mature in faith? What
matures as we mature in faith? How does that maturing relate to other aspects of human
development?
The word "faith" carries with it many connotations. Faith and religion are
frequently used as synonyms. In the English language we can only use the term "faith" as
a noun. This means that we find it natural to say of a person that he or she "has faith" or
does not "have faith." In this way, faith comes to be thought of as a static condition of
beliefs or propositions. Yet even as we use this static kind of language about faith, we
know that to have faith is to be disposed to trust in and to be committed to someone or
something. To have faith is to be related in such a way that our heart is vested, our caring
is committed, our hope is focused on the other (Fowler, Maps 18). Faith now becomes a

verb and it is relational. Human beings cannot develop or maintain themselves as selves.
By interacting with and caring for others we receive feedback by which we form reliable
understandings regarding ourselves. Faith and faithfulness constitute fundamental
dimensions of our development (Fowler, Maps 19).
James W. Fowler recognized that faith is developmental and that with each level
of development people change in how they relate to God and to each other. It is as though
God created humans with the need to have faith (Fowler, Pastoral Care 57) and with the
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capability to mature in faith. From his research Fowler described the path persons follow

as faith develops. He refers to them as “faith stages” and points out that movement from
one stage to the next is not assured. People may reach chronoIogica1and biological
adulthood and remain in stages of faith associated with early or middle childhood or
adolescence (Fowler, Faithful Change 57). He describes and defmes seven faith stages as:
Primal Faith (Infancy); Intuitive-Projective Faith (Early Childhood);Mythic-Literal Faith
(Middle Childhood and Beyond); Synthetic-ConventionalFaith (Adolescence and
Beyond); Individuative-Reflective Faith (Young Adulthood and Beyond); Conjunctive
Faith (Early Midlife and Beyond); and Universalizing Faith (Midlife and Beyond). Fowler
defines the faith stages (Fowler, Faithfbl Change 57 ff.).
Primal Faith: “ is a prelinguistic disposition of trust which forms in the mutuality

of one’s relationships with parents and other caregivers to offset the inevitable anxiety
and mistrust that result from experiences of separation and self-differentiation that occur
during infant development” (Fowler, Faithful Change 57). Primal Faith carries with it an
inherent propensity to trust. Responsive care and the faithful return of the parents and
other caregivers help babies develop trust. Infants first trust their mothers and the
nurturing environment they create. This allows infants to feel loved and enjoyed, thus
trusting themselves as worthy of being loved (Stonehouse,Joining Children 151). This
experience marks the beginning of faith which can mature in a relationship with God
(Cavalletti 32). Significant deficits in the relational environment of infants can risk their
emotional well-being and give rise to foundational mistrust of self, others, and the larger
environment (Fowler, Faithhl Change 58).

Wilson 29
Intuitive-Projective Faith: Undisciplined by consistent logic, imagination
responds to story, symbol, dream, and experience. In this faith stage children form their
faith intuitively rather than with logic. Due to naive cognitive egocentrism, children do
not consistently differentiate their perspectives fiom those of others. Cause-and-effect
relations are not well understood. Out of story, dream, and experience children create
constructions of faith. This stage has the potential of forming deep-going and long-lasting
emotional and imaginal orientations -- both for good and for ill (Fowler, Faithful Change

59). This stage of faith brings a responsibility to parents and teachers to provide rich
positive images of God thus nurturing the child’s concept of God’s faithfulness, love, and
protection (Stonehouse, Joining Children 159).
Mythic-Literal Faith: In this stage the person begins to take on for him or herself
the stories and beliefs that symbolize belonging to his or her comrnUnity (Fowler, Stages
149). Beliefs are appropriated and shaped by literal interpretations. Differentiation of
one’s own experiences and perspectives from those of others occurs. One does not
construct God in particular personal terms or attribute to God highly differentiated
internal emotions and interpersonal sensitivities. Though still a potent source for feelings,
the previous stage’s store of images gets “sealed over’’ and its episodic, intuitive forms of
knowing are subordinated to more logical and prosaic modes (Fowler, Faithful Change
60). The role of story, myth, and literal thinking characterize this stage of faith.

Synthetic-Conventional Faith: This stage has its rise and ascendancy in
adolescence, but for many adults it becomes a permanent place of equilibrium. Its images
of unifying value and power derive fiom qualities experienced in interpersonal
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relationships. In order to grasp its own identity and autonomousjudgment it “conforms”
as a response to the judgments of significant others as it is not sure of itself. There is not
the occasion of stepping outside the held beliefs and values to reflect on or examine them
explicitly. (Fowler, Stages 173). At this stage, one’s ideology or world view is lived and
asserted and is not yet a matter of critical or reflective articulation. There is a lack of
“third person perspective taking.” This person can become trapped in the “Tyranny of the
They” (Fowler, Faithful Change 62). At this stage, being part of a group populated by
people who know and live their faith is helpful to those that are in the SyntheticConventional stage of faith development (Stonehouse, Joining; Children 165). The
potential of faith maturing is enhanced within a short-term mission experience where
exposure to those a bit further along in their faith development.
Inductive-Reflective Faith: In this stage, the burden of responsibility for his or her
own commitments, lifestyle, beliefs, and attitudes is taken on by the individual. For some
adults the transition into this stage occurs in their thirties or forties, if it occurs at all.
Often it is an anxiety-provoking event that stirs the individual into reflection on her or his
beliefs, thus empowering those beliefs to be differentiated from others. In this stage
symbols are translated into conceptual meanings by critical examination and identity
matures with less influence by previously defining connections (Fowler, Faithful Change
62). This is a “demythologizing” stage. It is likely to attend minimally to unconscious

factors influencing its judgments and behavior (Fowler, Stages 182).
Conjunctive Faith: The name of this stage implies a rejoining or a union of that
which had previously separated. The confident clarity about the boundaries of self and
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faith that the Inductive-Reflective stage worked so heard to achieve must be relinquished
in the move to the Conjunctive stage. In this stage one must come to terms with the fact
that our confidence is based at least in part upon illusion or upon incomplete selfknowledge. “We are many selves. We have a conscious mind, but we are also a great deal
of patterned action and reaction that is largely unconscious” (Fowler, Faithful Change

64). Here there must be an opening to the voices of one’s deeper self. A readiness for
closeness to that which is different and threatening to our image of what we think we are
and to previous understandings of what we think we are to be. This stage’s commitment
to justice is freed from the confines of tribe, class, religious community, or nation. And
with a seriousness that can arise when life is half over, this stage is ready to spend and be
spent for the cause of conserving and cultivating the possibility of others’ generating
identity and meaning. In this stage one must live in the tension of that which was and that
which is becoming. It lives and acts between an untransformed world and a transforming
vision and loyalties (Fowler, Stages 198).
Universalizing Faith: From the non-differentiation of self and objects in the
earliest phases of infancy to the naive egocentrism of the Intuitive-Projective stage, each
successive stage marks a steady widening in a social perspective taking. Gradually the
circle of “those who count” in faith, meaning making, and justice has expanded until, at
the Conjunctive stage, it extends well beyond the bounds of social class, nation, race,
gender, ideological affinity, and religious tradition. In Universalizing Faith this process
comes to a kind of completion (Fowler, Faithful Change 66). Fowler indicates that
persons found in the Universalizing stage are relatively rare. In this Universalizing stage
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one moves beyond the usual forms of defensivenessand exhibits an openness based on
groundedness in the being, love, and regard of God. Persons in this stage have “blind
spots,” as Fowler calls it. They live with inconsistencies and exhibit some distorted
capacities for relations with others. Fowler points out that they are not to be coxfused
with dangerously charismatic figures that exhibit the kind of manipulative dissociations
and psychotic pseudo-authority we have seen in the Jonestown and Wac0 tragedies (67).
The authentic spirituality of the Universalizing stage sees no necessity in categorizing
others as saved or damned and they are as concerned with transformation of those that
they oppose as they are with bringing about justice and reform.
The maturing of faith takes place in the context of community that provides
“stories, ideas, belief systems, rituals, disciplines, and role models that capture and fund
imaginations and hunger for truth” (Fowler, Weaving 108). The potential for faith
development is increased when persons are in community with others who are a bit
further along in their faith journey. Then role-modeling can take place. The observing and
sharing that naturally occurs in community energizes the imagination of what can be. A
short-term mission experience is no exception. Shared story, relationships, and the
energizing of the imagination remain the basics for the forming and transforming of faith
(Stonehouse, Joining Children 166). Fowler refers to faith development as a dance that
has (‘twin movements of maturation and development on one hand, and of recentering and
transformation in Christ, on the other” (Fowler, Weaving 94). Both maturation and
transformation are involved in faith but transformation is not the end of the faith journey.
It is a gift of God that faith development would continue throughout life. A transition
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from one faith stage to another does not necessarily mean a change in content or a change
in the direction of one’s faith. It does mean “changes in the ways one holds, understands,
and takes responsibility for living one’s faith” (Fowler, Faithful Change 68). It means
change in our perceived relationship with God and the way we behave toward our
neighbor.
Developmental perspective
Cognitive-developmentalists contribute to our understanding of the maturity of
moral judgment. Lawrence Kohlberg pioneered in the quest to understand moral
development. Cognitive-developmentalists distinguish between the content and structure
of thinking. What I believe to be right or wrong is the content of my moral judgment, why

I believe something is right or wrong reflects the structure of my judgment (Wilhoit 62).
Content may change, expand, or remain the same, but structures undergo development.
That is an important distinction as we evaluate changes in faith maturity. The structure of
thinking or moral reasoning changes in quality and follows an invariant sequence in its
changing patterns (Kohlberg, Philosophy 16).
Kolhberg found that the sequence of development of people’s moral reasoning did
not vary. While the speed of development varied, the sequence of moral development,
which Kohlberg called Preconventional, Conventional, and Postconventional or
Principled, did not change. Children make decisions out of self interests because that is
all they have to work with. At Level I, Preconventional persons fear punishment and
expect equal reward for appropriate behavior. Persons are valued for how they gratify the
self. They understand the perspective of others through the lens of their own experiences.
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This clearly has limitations.
As humans develop, they come to the point of making moral decisions on the
basis of external standards of modeling, laws, and rules. Right is what good people do
and wrong is what good people do not do. The standards of society define justice and the
perspective of friends and family fbel one’s ability to take another’sperspective. At this
stage of development, the world is seen through the eyes of others. Kohlberg called this
stage of development Level 11, Conventional. At this level, the source of moral authority
is often the law of the country or persons or groups to which one is committed and are
thus considered to be important.
At the Level 111, Postconventional, internalized principles guide moral decisionmaking. Right and wrong are either living by or violating our moral principles. Justice is
shaped by equal consideration for all persons who take on value because people are seen
as being of value, as sacred. At the Postconventionallevel the perspective of a wide range
of people is understood, particularly those marginalized by society.

The developing concept of justice is the centerpiece in Kohlberg’sunderstanding
of morality (Wilhoit 66). To resolve personal, moral dilemmas, Kohlberg understood that

both justice and care need be considered (Kohlberg, Levine, and Hewer 18). Kohlberg
understands justice to extend beyond an admonishment of ‘cdon’tlie, don’t steal, don’t
cheat.” That is what honesty is about. Justice is not a rule or a set of rules, it is a moral
principle (Kohlberg, Papers 69). By moral principle Kolhberg means choosing that which
is universal, choosing that which we want all people to adopt in all situations. There are
exceptions to rules but there is no exception to principle.
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A moral principle contains the obligation to respect the right or claim of another
person. It is a principle for resolving competing claims, you versus me, you versus a third
person and certainly it includes me versus me (Kolhburg, Philosophy 70). Morally
mature persons are governed by principle of justice rather than a set of rules, principles
that maintain concepts that are culturally good and culturally universal (72). Kohlberg is
guided by Plato’s argument that what makes a virtuous action virtuous is a knowledge of
the universal good. A regard for rights is a regard for universal rights (73). The emphasis
of this is a movement away from a regard for the self toward a regard for the other.
Knowledge of the good, knowledge of the principles of justice predicts virtuous action

(77). With our understanding of justice we choose what we believe to be the good, the
right, or the moral solution. With our understanding of care we decide what our
responsibility is in the solution thus creating virtuous action.
Kohlberg’s work attempts to provides an understanding of justice within the
framework of moral development. This understanding is significant as we evaluate
change in faith maturity as one experiences giving oneself away for the sake of the
Kingdom, for the sake of another in the setting of a short-term mission.
The development of moral reasoning is an ongoing process of life. Research
indicates that the majority of adults use Level I1 moral reasoning and never develop the
ability to make judgements fueled by internal principles (Stonehouse, Patterns 3 1).
Tracing the sequences in moral development, one might wonder, “What is going on
inside the person?” “Why does he/she see things so differently at the different levels?’
“What is necessary for learning and development to take place?” (Stonehouse, Patterns
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37).
Jean Piaget (1896-1980) pioneered the research that identifies four factors
essential to development. They are physical characteristic of heredity and maturation,
direct experience, social interaction, and equilibrium. Clearly, heredity and maturation are
necessary causes of development. The first influence on mental and moral development
has to do with the physical characteristics of heredity and maturation. The second factor
is direct experience. In the case of a VIM experience it is “hands-on doing.” Through
direct experience with objects and events one learns the characteristics of hisker world.
Direct experience is essential for learning (Stonehouse, Patterns 41-42).
Social interaction is the third factor that causes mental and moral development
(Stonehouse, Patterns 42). Rubbing shoulders with people who are different creates a
setting that may bring about an awareness of new ways of being and may call values into
question, thus creating disequalization. As one is influenced by disequalization one
considers new values. As one struggles to deal with the conflicting choices, moral
development takes place. Awareness of conflicting options creates the need to restore
inner equilibrium, which is the fourth process or cause necessary for development
(Stonehouse, Patterns 42).
The atmosphere most conducive for healthy moral development is characterized
by mutual respect, a sense of community, justice, and openness. An atmosphere of mutual
respect calls for each seeing the other as equally valuable. A greater respect for and trust
in the other’s capabilities and accomplishments makes us better facilitators of moral
development (Stonehouse, Patterns 52). The sense of community and togetherness in a
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group affects the influence that group will have on those who are part of it. Valuing the
other is a necessary component in creating community (57). Stonehouse defines justice as
equal consideration for all (59). As we develop our concept ofjustice changes. Our
understanding of what is fair or just is an important factor in making mature moral
decisions. In an atmosphere of openness ideas and differing perspectives flow more
freely. When we feel free to express ideas, questions, and feelings we are in an
atmosphere conducive for healthy moral development (59).
Face-to-face experiences with those different from us and direct experiences in
unfamiliar settings are likely to create disequilization out of which significant
development can flow. Giving people opportunity to live and work with others who are
different sets the stage for experiences and interactions that can disrupt contentment with
the status quo and contribute to a positive change developmentally. A person’s
development may be enhanced by providing experience and interaction that may
stimulate development.
Learning Styles
What are they?
People learn in different ways. These differences depend on who we are, where
we are, how we see ourselves, and what people ask of us (McCarthy, 4MAT 2). How we
learn depends on how we perceive and how we process.
Perceiving has to do with how we take things in. Some of us sense and feel our
way, and some of us think our way through new situations. People that perceive by
sensing/feeling learn through empathy, through the experience of relationship. Perceivers

Wilson 38
that sense and feel immerse themselves in concrete reality. They prefer to gather their
learning in direct concrete experiences. They depend on their feelings. They depend on
their senses.
Those that perceive by thinking through the experience utilize a logical approach.
Intellect makes their first appraisal and they analyze what is happening by reasoning the
experience. They like to be given abstract concepts with which to work as they learn. Our
learning style is in part determined by our perceiving primarily by thinking (abstract) or
by feeling (concrete). Our comfortable way of taking things in tends to be one or the other
but is rarely completely polarized. Thinkers tend to be more abstract and sensodfeelers
are likely to be more concrete. Each method has its own strengths and weaknesses and
both are equally valuable.
Learning differences are also noted in how we process what we perceive.
In doing so, we make the experience or information part of ourselves. Some of us just
jump right in and try things (doers) and others of us watch what is happening and reflect
on it (watchers). The doers act on new information rapidly and reflect only after they
have tried it out. They need to do it in order to take it into their world. The watchers tend
to filter new information through their own experience reflectively (McCarthy, 4MAT

10). We are rarely completely a doer or a watcher. Our comfort zone lies somewhere on
the continuum between the two extremes. Both are equally valued and each has its
weaknesses and strengths.
When we are young we tend to perceive by sensing/feelingand as we age we
develop thinking capability and we acquire in varying degrees the abstract, logical, and
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rational skills. It is generally accepted that thinkers need to refine their rational gifts while
also learning to trust the gifts of their senses, their intuitive abilities. The sensor/feelers
need to refine their intuitive gifts, while also acquiring the gifts of logic and analysis
(McCarthy, m
T 15). Theologically speaking, God honors each mode of perceiving and
processing. Neither is good or bad; each is a gift of God. As is the case of all of God’s
gifts, they are ours to honor and nurture however great or small. That makes us
responsible for that which we do well and that which we have yet to develop to its fullest
potential.
David Kolb found that the combination of the two dimensions of perceiving and
processing results in four different learning styles (Kolb 23). His predecessor, Carl J u g ,
defined the four categories of feelers, thinkers, sensors, and intuitors as the way people
perceive and process information. Jung determined that feelers tell us the value of what
is, thinkers enable us to recognize the meaning of what is, sensation (learning through the
senses) establishes what is, and intuition points to the possibility of what might be (Jung
553). In developing the four different learning styles, Kolb called the sensing/feeling

dimension Concrete Experience and placed it at the top of a vertical axis (Appendix 9.
When Kolb used the word “sensing,” he referred to sight, tactile feel, sound, and taste.
Kolb called the thinking dimension Abstract ConceptuaZization and placed it at the
bottom of the vertical axis. The doing dimension became Active Experimentation, and he
placed it at the left end of the horizontal axis. The watching dimension became Reflective
Observation and was placed at the right end of the horizontal axis (Kolb 25).
Kolb found that some people take in information concretely and process what they
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take in reflectively. They are sensordfeelers and watchers. He called them div3rgers.
Some perceive abstractly and they process what they take in reflectively. They are
thinkers and watchers. He called them assimilators. Some perceive abstractly and process
actively. They are thinkers and doers. He called them convergers.
Some perceive concretely and process actively. They are sensordfeelers and
doers. Kolb called them accommodators. He found that the combination of how we
perceive, how we like to receive data, and how we process forms the uniqueness of ow

own learning style, our most comfortable way to leam (McCarthy, Learning 25).
A VIM experience offers much that the classroom does not. Active learners get
short shift in church classrooms. It is never enough to just “know about.” There are those
that must “do.” The biblical mandate is that we “go7’and “do.” Christians are
commissioned to go and make disciples and baptize and teach (Matt 28: 19-20).
VIM stretches thinkers and watchers (assimiliators) who talk about it yet do
nothing. A VIM experience is right on for sensor/feelers and doers (accomrnodators).A
VIM experience provides potential for growth in all areas. We choose ow preferences but
a VIM experience can expose us to our non-preferred.
The Matter of Honoring
Humans respond differently to the activity of God in life. Within the context of a
short-term mission experience, different learning styles respond to the experience of God
in differing ways.
People perceive God differently. Helping them get in touch with God requires a
broad range of activities. No amount of getting after someone is going to change how one
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perceives the activity of God in hisher life, nor is there any reason to require someone to
respond in a particular way. How anyone responds to God is just that, how they respond.
Their way is probably good, not bad (Keirsey 2).
Not only is there value in honoring how another relates to God, unusual or
different though the method may be, there also seems to be nurturing value in relating to
God in ways that seem less comfortable for us. Different forms of prayer is a case in
point. The work of Michael and Norrisey make it clear that different prayer forms occur
naturally within the groupings of varied personality types. They claim that to practice
prayer forms that are not our first preference, our "pains will be handsomely rewarded"
(Michael 120).
Obviously, of the four learning styles each is to be honored in all settings and
reward comes for one who nurtures styles that are not the preferred. In honoring the
preferred learning style and the non-preferred, we open ourselves to God. Within the
context of a short-term mission experience a broad range of experiences increase the
likelihood of an individual team member opening themselves to God.
Short-term Missions
Short-term volunteer involvement is becoming a popular mission experience
within the United Methodist Church. Conferencesthroughout Methodism are following
the lead of Methodists in the South Atlantic Jurisdiction and other denominations in the
establishment of the paid positions for Volunteer in Missions coordinators. This is a
result of the rapid increase of interest in volunteering one to four weeks of one's time for
short-term missions. An estimated growth rate fiom 3,500 participants in 1975 to over
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90,000 in 1990 (Millham 44) captured the attention of the organized church. Clearly,
there is every indication of an expanded interest on the part of adults and youth who are
seeking to be involved in lay ministry to those in other cultures and to those in need in

our culture.
The past twenty years record a steady increase in the number of individuals
involved in volunteer efforts in Christian organizations (Mumpher 41). Most mission
agencies offer short-term programs. Specialized short-term agencies have sprung up with
service opportunities all over the world for all types of volunteers. In many cases,
churches and their lay volunteers undertake programs in partnership with one of the
hundreds of mission structures or relief and development organizations (Millham 48).
Several factors that did not appear in previous generations make this expansion possible.
More disposable income, faster means of transportation, and more fiee time give North
Americans the ability to minister in many places in the world for short periods of time
(Blanchard 71). In years past, lay people were expected to give and to pray, to be senders,
not doers. Twenty-two percent of all Christian baby boomers (those born between 1946
and 1964) have visited a Christian organization onsite overseas. Of these, nearly three
quarters are interested in short-term service. Many more who have never had the
experience would like to go on a short-term mission (Engle 32). Short-Term Evangelical

Mission Ministries (STEM Ministries) surveyed its participants after they returned home.
They found that gifts and prayer for missions doubled after people went on a missions trip
(Peterson 9-1 1).
The eyes of today's disciples are opening. Volunteers exert a positive impact on

Wilson 43
mission giving, mission knowledge, attitude toward career missionary service, and view
of future short-term service (Purvis 26) as pointed out in a survey made of thirty-eight
churches in the CaldwelVLyon Baptist Association. This study determined that
participants built meaningful relationships with nationals, missionaries, and other
volunteers and that they became more active, effective witnesses and grew spiritually as a
result of their partnership missions experiences.
The current trend of increasing exposure to short-term mission experience is
forcing a redefinition of a missionary. No longer is the mission field viewed as the
province of a few. Increasingly, lay people find that they can be empowered to contribute
to the missions enterprise with their time and talent ( Barnes 376).
In his book, Symbol and Ceremony, Mathias Zahniser describes a three-stage rite
of passage resulting in transformation (92). He points out the value of temporary
suspension of social structure, the removal of one from a familiar setting that he calls
“separation.” The second phase is called “ZiminaZity,” from a Latin word meaning
“threshold,” because it is transitional, It involves a period of time in an unfamiliar setting.
This phase creates a setting of physical and mental awakening necessary for
transformation, The last phase, “reintegration,”reincorporates one into the old setting
with new understanding.
Zahniser likens this process of separation, liminality, and reintegration to a ship
being raised in a lock complex in a river transportation system. Locks can raise ships
from a lower to a higher level. Just as ships must leave the natural flow of the river to
experience change in levels, individuals taken from their familiar setting can experience
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transfonnation and are in turn reintegrated into their original society as changed
individuals.
Not Without Critics
While many consider those that participate in cross-cultural short-term missions to
be the "darlings" of missions (Atkins 3 84), short-term mission ministry is not without its
critics. It is generally known that boomers are motivated by materialism, comfortable
family life, immediate gratification, and other things incongruent to the missionary life.
The current trend of short-term missions is seen by some as an attempt to tailor mission
strategies to the prevailing baby boomer culture (Pelt 385). The fundamental problem, as
Paul Heibert observes, is that the church in America has "overcontextualized" the gospel
in areas such as consumerism and individualism (Heibert 39). Much short-term mission
work is seen as fostering dependency rather than empowering people. Some consider that
any strategy that deflects resources away from long-term to short-term workers is surely

misguided (Adeney 14) because the benefit of short-term missionary work is so
questionable.
Out of the missiology field (Pelt 384) comes is a fairly consistent call for
improvement of the design of short-term missions. Some made that call because they saw
short-term missions as offensive and viewed the situation through the lens of the longterm movement. They claim the short-term movement exerts little positive impact on the
giver or the receiver (Adeney 14), thus little benefit to faith maturity.
All missionary work must be done with a sensitivity to the culture being served.

The Pitorreal site is no exception. In Serving with the Poor in Latin America, authors
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Tetsunao Yamamori and Bryant L. Meyers state that when Christians live with the
people, witnessing by life, deed, word and sign, the poor are transformed and churches

grow (145). The Pitorreal site is served not only by short-term mission effort, but the
local church is served by full-time Mexican missionaries and by American missionaries
nine months out of the year. While this study focuses on the spiritual maturity of the
short-term missionary, it is important to understand that any gain must not be at the
expense of the Mexican people or the Tarahumara Indians, which are two different
cultures speaking different languages. The Tarahumara Indian thinks of themselves as a
people of the mountains often living in caves. They are generally shy and withdrawn,
particularly the adult females. The males are very athletic and the children are docile and
very playful once their shyness is overcome by trust.
In their zeal to relate culturally, many missionaries have lost their sense of value

for the symbols and ceremonies of the traditional apostolic church (2 13). In cross-cultural
worship with the Tarahurnara Indians and the Mexicans, traditional hymns of faith, the
word, and juice of the vine are integral in the worship in the church in Pitorreal, Mexico.
The short-term missionary worships and eats meals with the people that he/she works
with at the construction site.
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Chapter 3
Problem and Purpose
People increasingly involve themselves in short-term mission experiences. While
they may have difficulty with articulation, many claim that they are different as a result of
that experience. They allude to a changed relationship with God andor neighbor. Some
missiologists claim that short-term mission experiences do not usually have a
transforming effect on an individual’s relationship with God or neighbor since the
experience involves only a short time period (Adeney 14). On the one hand is the reported
witness of a changed relationship and on the other is the claim that it does no happen.

This study hopes to shed some light on the subject.
The purpose of this study is to ascertain to what extent faith maturity increases as

a result of a short-term Volunteer in Mission (VIM) experience carried out under the
auspices of the Missouri East Annual Conference of the United Methodist Church. It
attempts to determine the elements of the experience that contribute to a change in faith
maturity. It examines how differing learning styles correlate with those elements
perceived to contribute to the subjects’ change of faith maturity in the short-term mission
setting.
Research Questions
In conducting the research, answers to the following questions have been sought.
1. To what extent is there a change in a person’s faith maturity as a result of a

short-term VIM experience?
2. What elements of the VIM short-term mission experience are perceived as
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contributing to faith maturity?
Considerations are:
Working for the sake of others.
Leaving my familiar world.
Social interaction with those I served.
Closeness of team members.
Worshiping God with the Tarahumara Indians.
The witness of others living simply.
Making a difference in the lives of others.
Team devotion / prayer time.
3. How does the degree of change in faith maturity correlate with the different
learning style preferences?
4. How do the contributions of various aspects of the VIM experience correlate

with different learning style preferences?
Population and Sample
The subjects of this study were members of three teams that experienced a shortterm VIM in Pitorreal, Mexico, sponsored by the Office of Creative Ministries (OCM) of
the Missouri Area of the United Methodist Church. Team size usually ranges between
fourteen and seventeen members. Typically a pastor or lay member of a church
committed to the ministry of short-term missions will communicate with the coordinating
agency, OCM, and secure a departure and return date. An invitation will be issued to the
local church through announcements at worship time and in appropriate church
publications. The publications often include details of what, when, why, how much, and
where. Information meetings are held where interested people can learn more details and

ask questions. Typically, individuals in their thirties to their seventies are interested and
men are a bit more attracted to this experience than women. When women leam of the
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predominance of light labor and significance of developing relationships, they view this
experience more favorably. Non-churched individuals are welcome but churched
individuals predominate on a team. The population was self-identified in that an
individual voluntarily decided to participate in the short-term mission experience and
voluntarily decided to provide data by completing questionnaires.Persons on these three
teams made up the research population.
Research Procedures
The subjects were identified and secured by contacting the Director of the Office
of Creative Ministries, Missouri Area, UMC. Names and addresses of the team leaders
that were going to Pitorreal in the fall of 1998 were secured through that office. Four
team leaders were contacted and their willingness to collect data secured. Prepared data
collection packets were distributed to the data collectors which also are team leaders.
They were instructed on collecting data prior to the mission trip, immediately after the
trip, and again forty-five days after completion of the experience. The population was
identified only by an alpha numeric confidentiality code which was composed of the first
initial of their mother’s maiden name and the last four digits of their social security
number.
Instrumentation and Its Validity
The survey instruments used in this study were The Search Institute’s Faith
Maturity Scale (FMS), David A. Kolb’s Learning Style Inventory (LSI), and a researcherdesigned questionnaire identifying the experiences of the mission trip that participants
believe made them different than when they left home.
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In 1987, The Search Institute directed the National Study of Protestant
Congregations (NSPC) (Benson and Elkin 4). This four-year study of personal faith,
denominational loyalty, and their determinants was done in conjunction with six major
Protestant denominations joined with the Lilly Endowment. The study benefitted fkom
significant and frequent counsel provided by three advisory panels: denominational
executives, seminary scholars, and researchers in the field of religion and denominational
studies. The Faith Maturity Scale (FMS) was constructed as the instrument used in the
study. It was created to provide a baseline; descriptive data on the vitality of faith among
adults, adolescents, and congregational leaders; and to function as the primary criterion
variable for evaluating the impact of religious education (Benson, Donahue, Erickson 3).
The FMS development began with this working definition (3): “Faith maturity is
the degree to which a person embodies the priorities, commitments, and perspectives
characteristic of vibrant and life-transformingfaith, as these have been understood in
mainline Protestant traditions.” The FMS focuses on indicators of faith rather than faith
itself and that is what drew me to its use in this work. The key issue describes the
measurable signs - in behavior, posture, and attitude- that faith is at work.
The Search Institute research team adopted the notion that faith maturity is
criterion-based and that it is evidenced more by value and behavioral consequences than
by right belief. However, some indicators of faith maturity, particularly in the area
pertaining to relationship with God, are statements of classical Christian belief. The FMS
understands the markers of faith maturity to be in the consequential domain such as h i t s
of faith, holding of life-affirming values, advocating social change, and serving another as
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evidenced more by behavioral consequences than by right belief. The FMS uses a nontraditional “doing of faith” evidenced by behavior as its primary focus,
In this regard, it employs a number of measures that are not in religious language.
The FMS capitalizes on the point that certain behaviors and attitudes that are not religious
on their face do belong in the list of faith maturity indicators. They are necessary but not
sufficient conditions of faith maturity.
The FMS was developed around eight core dimensions which are representative
dimensions of mature faith as determined by the Search Institute’s research project
Eflective Christian Education: A national Study of Protestant Congregations, 1990. They
are:
1. Trusts in God‘s saving grace and believes in the humanity and divinity of Jesus.

2, Experiences a sense of personal well-being, security, and peace.

3. Integrates faith and life, seeing work, family, social relationships, and political
choices as part of one’sreligious life.

4.Seeks spiritual growth through study, reflection, prayer, and discussion with
others.

5. Seeks to be part of a community in which people give witness to their faith and
support and nourish one another.
6. Holds life affirming values, including commitment to racial and gender
equality, affirmation of cultural and religious diversity, and a personal sense of
responsibility for the welfare of others.
7. Advocates social and global change to bring about greater social justice.
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8. Serves humanity consistently and passionately through acts of love and justice.
These eight dimensions can be condensed into two overall themes: an assessment
of a relationship with God (the vertical theme) and a relationship with neighbor rooted in
a consistent devotion to serving others (the horizontal theme).
Considerable evidence supports the validity of the FMS. Development as a
criterion-based instrument with the significant involvement of three expert panels,
(seminary scholars, denominational experts, clergy) suggests face validity. The process of
deriving items from indicators chosen to represent eight core dimensions of faith maturity
suggests content validity. Permission was secured from the Search Institute, Minneapolis,
Minnesota to use the “Faith Maturity Scale” which contained thirty-eight questions. For
this study I added three questions to that scale, with Search Institute’s permission, in
order to obtain additional information on community. That addition brought the total
number of questions to forty-one. Those additional questions were inserted as questions
numbered as 11,20, and 33. The two-page expanded “Faith Maturity Scale” is titled,
Short-term Mission Experience Questionnaire I , (Appendix D) and it is duplicated in
Short-term Mission Experience Questionnaire 2 (Appendex G).
The David A. Kolb Learning Style Inventory was first produced in 1981. It is
widely used as a self-scoring and interpretation instrument that has broad acceptance for
describing the way a subject learns and how one deals with ideas and the day-to-day
situations in life. In a matter of twenty to thirty minutes the subject can learn which
learning modes are preferred and which are not. The Learning-StyEe Inventory test sheet,
“MCB200,” copyright 1981, revised 1985, published by McBer and Company, were
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purchased in the necessary quantities to be used in this study.

To develop the researcher-designed instrument, an opened-ended pilot
questionnaire (Appendix A) was utilized to assist in the design of Post-test 1. It identifies
those elements of the VIM short-term mission experience perceived by the participants as
contributing to their faith maturity. Responses to the open-ended questionnaire were
completed by persons with a VIM short-term mission experience in the summer of 1997
from the Manchester United Methodist Church (MUMC). Forty questionnaires were
distributed and nineteen were filled out and returned. These responses were used in the
creation of the “On Your Way Home Questionnaire” (Appendix F). Subjects who
participated in the open-ended pilot questionnaire did not participate in the final data
collection. The “On Your Way Home Questionnaire,” the first post-test, was to be
administered while subjects were en route to their home from the mission trip.
Three individuals with experience leading VIM short-term mission teams were
asked to review all instructions and questionnaires to insure validity. Clarity of
instructions and making sure that the information sought is in fact that which is obtained
were the objectives of this validity check. No persons fkom this group participated in the
final data collection.
Data Collection
Author-created questionnaires, Search Institute’s Faith Maturity Scale, and the
Kolb self-administered Learning Style Inventory were used to gather data for this study. I
enlisted team leaders to collect the data in the pre-test, the first post-testyand the fortyfive day second post-test. Confidentiality was maintained by subjects coding all data
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sheets.
Pre-test data was collected immediately prior to departure and fnst post-test data
was gathered at completion of the mission trip. The second post-test data was collected
forty days subsequent to trip completion.
The pre-test data packet received by the data collector included an instruction
sheet for the data collector (Appendix B), an introductiodinstruction sheet for the
participant(Appendix C), a Learning -Style Inventory test sheet MCB200 (Appendix E), a
two page Short-term Mission Experience Questionnaire 1 (Appendix D).
The introductiodinstruction sheet for the participant, the Learning-StyZe Inventory
test sheet, and the Short-term Mission Experience Questionnaire I were stapled together
in sets and the data collector was instructed to use that material to collect data en route
from Juarez to Chihuahua and have the participants code, complete, and return them in
the plain white envelope provided. The appropriate number of questionnaire sets and
white envelopes used for confidentiality were provided to the data collector.
The first post-test titled On Your Way Home Questionnaire (Appendix F) was
administered by the data collector at the completion of the short-term mission trip en
route from Creel, Mexico, to Juarez. When the team arrived in their home city, the data
collector mailed the pre-test and the first post-test to the researcher.
Approximately forty-five days later the data collector gathered the second posttest and mailed it to me. The second post-test consisted of a data collector instruction
sheet (Appendix 91), a participant instruction sheet (Appendix H), and the Short-term
Mission Experience Questionnaire 2 (Appendix G). The subject instruction sheet and the
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Short-term Mission Experience Questionnaire 2 were stapled together.
The Short-term Mission Experience Questionnaire 2 is a re-take of the Short-term
Mission Experience Questionnaire 1. The re-take of Short-tern Mission Questionnaire I
provides a comparison opportunity of a “before experience” with an “after experience,”
thus noting any change in subjects’ behaviors which indicates a change in their faith
maturity. It is believed that a person is on a “high” immediately after the experience. A
retest some forty-five days later provides evidence of on-going change. The time
differential of forty-five days provides a more realistic assessment of those elements of
the VIM short-term mission experience that were perceived as contributing to faith
maturity.
Variables and Scales
The independent variable in this study is the short-term mission experience. This
is what is believed effected change.
The dependent variable is faith maturity. This is what is perceived to have
changed.

Wilson 55
Chapter 4
Findings of the Study

This chapter presents the findings from the analysis of the data collected from the
participants of three VIM short-term mission experiences. The data were analyzed to
identify and quantify:
1) change in the subject’s faith maturity resulting from a short-term VIM

experience,

2) elements of the VIM short-term experience that were perceived as contributing
to an increase in faith maturity,
3) the correlation between change in faith maturity and the different learning style

preferences, and

4)the correlation between the perceived contributions of the various aspects of the
VIM experience with the different learning style preferences.
The statistician was Sandy Crews of Springfield, Missouri. She reported the tests
performed and the statistical significance resulting from each test. This chapter is based
on that report of the technical results of all of the hypothesis testing that was performed. I
added editorial, theoretical, and explanatory comments to the statistical findings.
Using the mean values a paired t-test was conducted for each of the pre-test and
post-test responses for the forty-one survey questions to determine if the change that
occurred in the responses between the two periods was statistically significant. The paired
samples t-test tests the null hypothesis that for each question or statement the pre-test
mean and the post-test mean are equal. When there is enough evidence ( ~ ~ 0 . 0or50.10)
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the null hypothesis is rejected and the research hypothesis that states that the two means
are not equal is supported. Thus, this procedure indicates whether there is evidence to
support the hypothesis that change has taken place on each individual survey question and
way home statement. While it is traditionally acceptable to report probabilities equal to or
below 0.05, given the small sample size of only twenty-seven cases, arguably it is
important to also discuss findings that fall in the 0.05 1 to 0.10 range as larger samples
usually produce more robust findings even when the pattern of data distribution remains
the same.
Beginning with the most basic level of analysis, Table 1 lists findings of those
survey questions fiom the pre-test and the post-test that indicated statistical significance
and marginal significance. For the survey questions an ordinal level Likert-type scale was
used where a response of “1” indicates “never true,” “2” indicates “rarely true,” “3”
indicates ‘‘ true once in a while,” “4” indicates “sometimes true,” “5” indicates “often
true,” “6” indicates “almost always true,” and ‘‘7” indicates ‘‘ always true.”
Table 1 lists the pre and post-test mean scores (average) for the survey question
listed. Interval level data are technically required to calculate means and to conduct
statistical tests based on means. In the social sciences, however, it is common practice to
use data based on ordinal level Likert-type scales to calculate means and conduct
subsequent statistical tests.
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Table 1
Pre-test, Post-test Differences on Short-Term Mission Experience Questionnaire
Items

9. I devote time to reading and studying the
Bible.

Pre-Mean

Post-Mean

t

5.1 1

5.59

2.47"

23, I give significant portions of time and money
to help other people.

4.96

3.07*

5.41

30. I care a great deal about reducing poverty in
the United States and throughout the world.

5.15

5.63

2.80*

5. I tend to be critical of other people.

3.30

3.70

1.79**

17. I am active in efforts to promote world peace.

3.22

3.59

29. I am confident I can overcome any problem or
crisis no matter how serious.

4.77

5.23

1.99**

1.85**

As you can see from Table 1, there were six changes of significance. Three survey
questions (9,23, and 30) show a statistically significant ( P I .OS) change in the mean
values between the pre-test and post-test. In addition, three other survey questions (5,17,
and 29) were marginally significant at the 0.06-0.10 range.
Next, Table 2 examines the relationship between change in faith maturity and
learning style. It shows the magnitude of change in mean scores for each learning style
preference on items for which at least one learning style registered significant change in p
value. In the analysis, data and test scores were run and level of significance calculated. It
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should be noted that when the twenty-seven total cases are categorized into four groups,
the subsamples are very small and this must be considered when interpreting the
robustness of the following findings.
For those with an aceommodator learning style (n=8), those that take in
experience concretely and process what they take in actively (sensors/feelers and doers ...
marketing and sales people are like this) paired t-tests indicate that six of the forty-one
survey questions, 4,5,8, 15,3 1 and 32 indicate a significant (**p1.10) change in the
mean values between the pre-test and the post-test. One of the six survey questions (32)
shows a statistically significant (*pl .OS) change.
For those with an assimilator learning style (n=4), those that take in (perceive)
experience abstractly and process what they take in reflectively (these are the thinkers and
the watchers ... research and design people are like this) only three of the survey
questions, 9,24 and 31, indicate a significant change in the mean values between the pretest and post-test. The probability level for each of these questions falls between 0.05 1
and 0.10. None are significant at the p<- 0.05 level.
For those respondents with a converger learning style (n=5), those that take in
experience abstractly and then process what they take in actively and need to try things
out for themselves -- the thinkers and doers (engineers are like this) -- five survey
questions indicate a significant change in the mean values for the pre-test and the posttest 3,9,20,25 and 34. Responses to questions 3 and 9 indicate p scores in the .06-.10
range and responses to questions 20,25, and 34 were in the pl, .05 range.
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Finally, for those respondents with a diverger learning style (n=lO), who
experience or take in information concretely and process what they take in reflectively,
sensors/feelers and watchers (organizational development people are like this), eight of
the survey questions indicate a significant change in the mean values between the pre-test
and the post-test, 4,7, 13,23,27, 30,31 and 34. The probabilities for these eight survey
questions fall in the range of 0.05 1 to 0.104. Of the four learning styles, the divergers
indicate the greatest amount of change at least based on the number of significant changes
in mean values.
Table 2
Change Scores by Learning Style on Short-Term Mission Experience Questionnaire
Accommodator
(n=8)
3. My faith shapes how I think and act
every day.
-.3 8

Assimilator
(n=4)

Converger
(n=5)

Diverger
(n=10)

-.25

-.60**

.IO

.oo

.20

.40**

5. I tend to be critical of other people. 1.12**

.50

.40

-.20

7. My faith helps me know right from
wrong.
-.25

.oo

-40

-.30**

8. I do things to help protect the
environment.

-.37**

.oo

.oo

.20

9. I devote time to reading and
studying the bible.

.25

1.oo**

1.20**

.IO

13. I take excellent care of my physical
health.

.oo

-00

.40

.30**

SO

.oo

-.lo

4. I help others with their religious
questions and struggles.

-.38**

15. I seek out opportunities to help me
grow spiritually.
-.50**
20. I receive encouragement and support
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from other Christians.
23. I give significant portions of time
and money to help other people.

-.75

-so

.80*

.oo

.37

1.oo

.40

.30**

24. I speak out for equality for women
and minorities.
-.12
.30

-1 .oo**

-.40

25. I feel God's presence in my
relationships with other people.

-.13

.oo

.80*

-.20

27. I do not understand how a loving
God can allow so much pain and
suffering in the world.

-.57

.25

.40

.40**

30. I care a great deal about reducing
poverty in the United States and
throughout the world.

.37

.50

.40

.60**

3 1. I try to apply my faith to political
and social issues.

.63**

.75**

.80

-.50**

32. My life is committed to Jesus Christ.

.oo

34. I talk with other people about
my faith.

-.25

SO

.63*

-.25

-.20

1.2*

.40**

Table 3 examines whether respondents with no previous VIM experience and
respondents with previous VIM experience differ in the amount of change reported via
the mean values for the pre-test and post-test periods for the forty-one individual survey
questions. It was hypothesized that those individuals with no previous VIM experience
would evidence a greater level of change in their faith maturity than those who
participated in VIM activities one or more previous times.
Paired t-tests for those respondents with no previous VIM experience (n=lO)
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indicate that for survey question 23 there is a statistically significant (pC.05) change in the
mean value of the respondents between the pre-test and the post-test. In addition, several
more survey questions (3,30,34,38 and 40) indicate a marginally statistically significant
(pI.10) change in mean values for those with no previous VIM experience.

For those respondents with one or more previous VIM experiences (n=l7), there
are actually more statistically significant paired t-tests than for those with no previous

VIM experience, which tends not to support the original hypothesis that those with no
previous VIM experience would evidence greater change in their faith maturity as
measured by the pre-test and post-test. Survey questions 7 and 17 indicate that the change
in mean value of the responses between the two test periods is statistically significant at
the p<0.05 level. Survey questions 8,23,29,30 and 32 indicate that the change in the
means between the pre-test and post-test are marginally statistically significant at the
p=O.O51-0.10 level.
Table 3
VIM Experience Comparison

Item
3. My faith shapes how I think
and act every day.

No Previous VIM
n=10
Mean Difference

.24

-.40**

7. My faith helps me know right
from wrong.

Previous VIM
n=l7
Mean Difference

-.29*

.20

8. I do things to help protect
the environment.

.40

.70**

17. I am active in efforts to
promote world peace.

-00

.59*
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23. I give significant portions of time
and money to help other people.

.70*

.29**

29. I am confident I can overcome
any problem or crisis
no matter how serious.

.10

.69**

30. I care a great deal about
reducing poverty in the United States
and throughout the world.

.50**

.47**

.oo

32. My life is committed to Jesus Christ.

.35**

34. I talk with other people about my faith.

.50**

.11

3 8. I do not want the churches of this nation
to get involved in political issues.

1.oo**

.06

40. I think Christians must be about the
business of creating international
understanding and harmony.

.40**

.11

*p1.05; **p1.10
Continuing with an analysis of the change in the mean values between the two test
periods for the forty-one individual survey questions, Table 4 examines the relationship
between gender and change in faith maturity.
Table 4

Item

Gender Comparison
Females
n=17
Mean Difference

Males
n=10
Mean Difference

8. I do things to help protect the
environment.

.23

-.50**

9. I devote time to reading and
studying the bible.

.47

.so*

13. I take excellent care of my
physical health.

.06

.44**
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17. I am active in efforts to promote
world peace.

.59*

.oo

23. I give significant portions of time
and money to help other people.

.35

.60*

27. I do not understand how a loving
God can allow so much pain and
suffering in the world.

-.12

.55**

29. I am confident I can overcome
any problem or crisis
no matter how serious.

.46

.66*

30. I care a great deal about reducing
poverty in the United States
and throughout the world.

.53*

.40

34. I talk with other people
about my faith.

.06

.60*

38. I do not want the churches
of this nation to get involved
in political issues.

.06

.go**

*p S .05; **p1.10

This analysis indicates that men are more likely to evidence a change in their faith
maturity, at least based on an examination of the number of individual issues where
change in mean values is indicated. For female respondents (n=l7) only survey questions
17 and 30 indicate a statistically significant (p<0.05) change in the mean responses
between the pre-test and post-test. For male respondents (n=lO), however, paired t-tests
for survey questions 9,23,29 and 34 indicate a statistically significant (pc0.05) change in
the mean responses between the pre-test and the post-test. In addition, survey questions 8,
13, 27 and 38 indicate a marginally statistically significant (p=0.05 1-0.104) change in the

Wilson 64
mean response.
Table 5 examines the relationship between level of education and change in faith
maturity. Here respondents are divided into two categories--those with some college level
education or an undergraduate degree and those who have completed at least some
graduate level courses. No respondents reported only a high school level of education.
For those with at least some undergraduate education (n=l l), paired t-tests
indicate that there was a statistically significant (p<0.05) change in the mean values
between the pre-test and the post-test for survey questions 23,25 and 30. Suwey question

32 indicated marginally significant (p=0.05 1-0.10) changes in the mean responses
between the two test periods. For those respondents with at least some graduate level
education (n=l6), there were no statistically significant changes in the mean responses at
the pc0.05 level. However, paired t-tests for survey questions 5, 17, 18,23,29,34
indicate that the changes in the mean responses between the two tests periods were
marginally statistically significant at the p=0.051-0.10 level.

Table 5
Education Comparison

Item

Undergraduate
n=ll
Mean Difference

Graduate

n=16

Mean Difference

5 . I tend to be critical of other people. .28

SO**

17. I am active in efforts to promote
world peace.

.18

SO**

18. I accept people whose religious
beliefs are different than mine.

.05

.32**

23. I give significant portions of time
and money to help other people.

.45*

.44**
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25. I feel God’s presence in my
relationships with other people.

.37*

-.I9

.18

.67**

30. I care a great deal about reducing
poverty in the United States
and throughout the world.

.82*

.25

32. My life is committed to
Jesus Christ.

.46**

.07

.oo

.44**

29. I am confident I can overcome
any problem or crisis

no matter how serious.

34. I talk with other people

about my faith.

-~

~

*p1.05; **p<.lO

To conduct a higher or more complex level of analysis it was necessary to total
the changes in the values for each individual respondent for each of the forty-one
individual survey questions to create several indexes designed to measure the horizontal
and vertical factors that comprise faith maturity. The first step in this process required
that the difference between the pre-test and post-test value for every survey question for
each respondent be calculated. During this step, negative values indicate that change was
in the opposite direction of that which was hypothesized. In other words, negative values
indicate a decrease in faith maturity. In contrast, positive values indicate that change
occurred in the direction hypothesized or in the direction of increased faith maturity.
Because the hypotheses that drive this research focus only on testing and
explaining increases in faith maturity, the next step of the process involved setting all of
the values negative or equal to zero to the value of zero. This step was required so that
only positive values would be added. Obviously, if negative and positive change values
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were added together, this would have distorted the amount of change that occurred in the
hypothesized direction. Thus, the step allowed hypothesis testing to take place only on
those changes in the direction originally hypothesized. Explanations for why change may
have occurred in the opposite direction are beyond the scope of this research.
To examine the respondents’ change in faith maturity based on an overall vertical
index, the positive change in values from the following survey questions were added
together: 2,3,7, 9, 10, 12, 15, 16,21,22,26,27,28,29,31,32,35,36 and 37
(Appendix, SO). Additionally, the overall vertical index is further divided into several
subindexes. The VA sub-index measures the change in the degree to which respondents
trust and believe (survey questions 2,12,27,28 and 37). The VB sub-index measures the
change in the degree to which respondents experience thefiuits offaith (survey questions
10,22,26,29 and 35). The VC sub-index measures the change in the degree to which
respondents integrate faith and life (survey questions 3,7,3 1,32 and 36). The VD subindex measures the change in the degree to which respondents seek spiritual growth
(survey questions 9, 15, 16 and 21).

To examine the respondents’ change in faith maturity based on an overall
horizontal index, the positive change in values from the following survey questions were
added together: 1,4, 5, 6, 8, 11, 13, 14, 17, 18,19,20,23,24,25,30,33,34,38,39,40
and 4 1(Appendix A). Furthermore, the overall horizontal index is further broken down
into several (HE, HF, HG, and HH) sub-indexes. The HE sub-index measures the change
in the degree to which respondents experience and nurturefaith in the community (survey
questions 4 , l l , 20,25,33,34 and 39). The HF sub-index measures the change in the
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degree to which respondents hoZd life affirming vaZues (survey questions 5 , 13, 18, 19,24
and 41). The HG sub-index indicates the change in the degree to which respondents
advocate social change (1,30,38 and 40). The HH sub-index measures the change in the
level of acting and sewing (survey questions 6 , 8 , 14, 17 and 23).
Based on the development of the vertical and horizontal indexes and their
respective sub-indexes, it is now possible to test whether some groups are more likely
than others to experience an increase in faith maturity via these aggregated factors. To
examine the relationship between learning style and change in faith maturity, an analysis
of variance procedure was completed for the four learning style groups. The analysis of
variance (ANOVA) technique tests the null hypothesis that several group means are equal
in the population. In contrast, the research hypothesis states that the means of the different
groups are not equal in the population. This procedure is the most appropriate technique
to discover whether the mean (average) change in the index and sub-index values, which
should indicate a change in faith maturity, are the same for the four learning style groups.
Generally, the ANOVA tests conducted for the indexes and most of the subindexes did not find statistically significant differences in the amount of mean (average)
change in faith maturity between the four learning style groups. Two, however deserve
reporting.
For the HE sub-index (experiences and nurturesfaith in the community) the F
ratio is 6.01 (p=0.0035). This indicates that the differences in the mean (average) change
of the value for this sub-index between the four learning style groups is statistically
significant. Thus the research hypothesis that these four groups differ in the amount of
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change on this aspect of faith maturity is supported. Specifically, convergers were
considerably more likely to experience change on this aspect of faith maturity than any of
the other three groups. For convergers the mean amount of change on the HE sub-index
was 3.60, for divergers it was 1.30, for accommodators it was 1.25, and for assimilators
it was 0.75. This demonstrates that respondents with different learning styles do differ in
the amount that their faith maturity changes on this particular dimension.
Second, for the VC sub-index (integratesfaith and life)the F ratio is 2.54 with a p
value of 0.08. While this significance level is marginal, given the small sample size it
deserves mentioning. For this sub-index the accommodators reported the highest amount
of change in faith maturity with a mean of 2.43. The mean amount of change for
assimilators was 2.00, for convergers it was 1.SO,and for divergers it was 0.60. Again,
this ANOVA test indicates that respondents with different learning styles do differ in the
amount that their faith maturity changes on this particular dimension.

Table 6
Faith in Community and Integration of Faith and Life Changes

Items

Community
Mean

F

Faith
Mean

Convergers

3.60

Divergers

1.30

Accommodators

1.25

2.43

Assimilators

0.75

2.00

" ~ 1 . 0 5 ; ""p1.10

F

1.80
6.01*

0.61

2.54**
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Finally, the relationship between the amount of change in faith maturity (a
indicated by the mean amount of change on the horizontal and vertical indexes and their
respective sub-indexes) and education, gender, age and previous VIM experience are
examined using a number of independent samples t-tests. This technique is appropriate to
test the null hypothesis that the mean amount of change is equal for two independent
groups. The research hypothesis, on the other hand, states that the mean amount of
change is not equal for two groups. This procedure is similar to the ANOVA technique
discussed previously, except that the independent samples t-test is restricted to a twogroup comparison.
First, to test whether those with at least some undergraduate education (n=l 1) and
those with at least some graduate education (n=16) differ in the mean amount of change
evidenced on the indexes and sub-indexes, a series of independent samples t-tests were
completed with level of education serving as the independent variable and the mean

amount of change on each respective index or sub-index (vertical, VA, VB, VC, and VD;
horizontal, HE, HF, HG, HH) serving as the dependent variable. None of the results for
these tests indicate that level of education influences the mean amount of change in faith
maturity, at least measured in this manner, In other words, not a single test of the eleven
completed with education as the independent variable was statistically significant.
Second, to test whether males (n=lO) and females (n=17) differ in the mean
amount of change evidenced on the indexes and sub-indexes, a series of independent
samples t-tests were completed with gender serving as the independent variable and the
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mean amount of change on each respective index or sub-index (vertical, VA, VB, VC,
and VD; horizontal, HE, HF, HG, HH) serving as the dependent variable. None of the
results for these tests indicate that gender influences the mean amount of change in faith
maturity, at least measured in this manner. In other words, not a single test of the eleven
completed with gender as the independent variable was statistically significant.
Third, to determine whether those age sixty or below ( ~ 1 2 and
) those age sixtyone and above (n=11) differ in the mean amount of change evidenced on the indexes and
sub-indexes, a series of independent samples t-tests were completed with age serving as
the independent variable and the mean amount of change on each respective index and
sub-index vertical, (VA, VB, VC, and VD; horizontal, HE, HF, HG, HH,) serving as the
dependent variable. Here the tests for two sub-indexes reported statistically significant
relationships, For the HH sub-index (acts and serves) the mean amount of change is 2.71
for those respondents age sixty or below and 1S O for those respondents age sixty-two and
above (t-value=2.02, p=0.054). This seems to indicate that younger respondents
evidenced more change on the acting and serving dimension of faith maturity than older
respondents. Also, on the VA sub-index (trust and believes) the mean amount of change
is 2.62 for respondents age sixty or below and 1.OO for those respondents age sixty-one
and above (t-value=2.06, p=0.055). Again, this seems to indicate that younger
respondents evidenced more change on the trusting and believing dimension of faith
maturity than did the older respondents.
Fourth, to determine whether those with no previous VIM experience (n=lO) and
those with one or more previous VIM experiences (n=17) differ in the mean amount of
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change evidenced on the indexes and sub-indexes, a series of independent samples t-tests
were completed with previous VIM experience as the independent variable and the mean
amount of change on each respective index and sub-index (vertical, VA, VB, VC, and
VD; horizontal, HE, HF, HG, HH ) serving as the dependent variable. Only one of the
eleven independent samples t-tests with previous VIM experience as the independent
variable was statistically significant. For the VB sub-index (experiences thefiuits offaith)
the mean amount of change for those respondents with no previous VIM experience was

1.33 and the mean amount of change for those respondents with one or more previous
VIM experiences was 2.44 (t-value=-2.33, p=0.029). Again, this contradicts the original
research hypothesis that those with no previous VIM experience would indicate a greater
change in faith maturity than those with one or more previous VIM experiences. Indeed,
these results indicate that multiple VIM experiences result in greater change on the
experiences thepuits of faith dimension of faith maturity.
When we looked at which aspects of the VIM experience influenced the
participants in making them different than they were before their short-term mission
experience in the Way Home Survey (Appendix, F) and compared their responses to the
same questions forty-five days later (Appendix, G), we determined that leaving my
familiar world had the least impact with means of 4.15 (way home) and 4.88 (forty-five
days later). In both cases worshiping God with the Tarahumara Indians had the greatest
impact with means of 6.07 (way home) and 6.08 (forty-five days later). This indicates that
the experience of worshiping and praying time with those being served have the greater
impact and that the setting that it is done in has the least impact.
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Table 7
Way Home
Mean

...working for the sake of others ..................................

...leaving my familiar world ........................................
...social interaction with those I served ......................

...closeness of team members .....................................

...wonhiping God with the Tarahumara Indians .......
...the witness of others living simply ..........................
.,.making a difference in the lives of others ................
...team devotion / prayer time ......................................

Forty-five Days Later
Mean
6.04
4.15
5.78
5.74
6.07
5.93
5.85
5.85

5.96
4.88

5.92

5.96

6.08
5.88
5.92
6.04

From the beginning I hoped this study would quanti9 large change in faith
maturity resulting from the VIM short-term mission experience. We see now that it did
not do that. We do see from this study that there was change in faith maturity, albeit
marginal. Within the four learning styles, the divergers in specific sub-indexes seem to
have the greater change in faith maturity. The assimiliators were helped least by this
experience. Those that repeat the experience have a greater change in faith maturity than
those that experience a VIM short-term mission experience for the first time. These
results indicate also that worship and prayer with others impact change more significantly
than where the experience takes place. Chapter 5 evaluates the impact of the study in
greater detail.
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Chapter 5
Summary and Conclusion

Through this study we hoped to identify significant change in faith maturity.
Although the data received from this study cannot conclude that overwhelming change
took place in most aspects of the participant’s faith maturity, as a result of this short-term
VIM experience, we have learned where and how important change in faith maturity did
take place.
The amount of change in faith maturity among the four learning styles shows
divergers experiencing the most change. Divergers, who prefer to learn through concrete
experiences, indicated that workingfor the sake of others significantly impacted their
change in faith maturity. The assimilators, who have the most going for them in the
traditional church in that they prefer to take in their experiences abstractly and process
what they take in reflectively, faired the poorest in this VIM short-term mission
experience. We should recognize however, that this experience can be important to those
with the assimililator learning style as it gives opportunity to nurture their less preferred
learning through concrete experience.
The Way Home data ( Table 7) discloses the fact that worshiping God with the
Tarahurnara Indians had the highest mean both immediately after the experience and
forty-five days later (6.07 and 6.08 respectively). This confirms the presupposition that
worshiping with those we work and play with is an element of a mission experience that
need be included in all short-term mission experiences without consideration of where in
the world the experience takes place. Other aspects of the VIM experience that were
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considered important ( mean > 6) were working for the sake of others and team devotion /
prayer time. VIM curriculum needs to always include devotion / prayer time. The aspect

of leaving my familiar world was rated least significant having the lowest mean
immediately after the experience and also forty-five days later (4.15 and 4.88
respectively). This would tend to support those who believe that going away from OUT
familiar surroundings has little impact on the missioner’s transformation.
Ironically, those with prior VIM experience evidenced greater change in faith
maturity than those with no short-term mission experience. The conclusion is that
repeating the experience increases the impact on change in faith maturity.
In the comparison of gender and faith maturity, men are slightly more likely to
evidence a change in their faith maturity based on pre-test and post-test analysis.
However, none of the results of the t-tests on the indexes and sub-indexes indicate gender
influences the amount of change in faith maturity.
Those having undergraduate courses or degrees reported statistically significant
change in three of the forty-one faith maturity statements. For the graduate courses or
degree group there were no statistically significant changes. Persons with a lower level of
education indicated the greatest amount of faith maturing fiom their mission experience.
From the ANOVA tests that were run it was leamed that the four groups of
learning styles did differ in the amount of change in faith maturity, with convergers more
likely to experience change in the experiences and nurturesfaith in the community subindex. In the integratesfaith and life sub-index, accommodators reported the highest
amount of change in faith maturity. Interestingly, both of these kinds of learners prefer to

Wilson 75
actively experience as they learn. The “hands on” active learning of VIM serves them
well.
Younger respondents evidenced more change on the acting and serving and the
trusting and believing dimensions of faith maturity than older respondents. Though not
conclusive, the suspicion is that trusting is more like a “given” to young people and to
older people trusting is considered to be something that is “earned.”
Those with previous VIMexperiences indicated greater change in faith maturity in
the experiencespuits offaith sub-indexes which is contrary to my assumption that those
with no previous VIM experience would demonstrate the greater change in faith maturity.
However, it appears that change is enhanced through repeated short-term mission
experiences.
Limitations of the Study
It is my conclusion that the major limitation of this study is the size of the sample.
There were four teams originally recruited. One of the teams left the data on a train in
Mexico making the sample size that much smaller. Of the three teams, twenty seven
completed pre- and post-questionnaires, creating a rather small sampling. Seventy-five
percent of those that could have participated filled out all the forms. Twenty-five percent
chose to not participate (for whatever reason) or did not complete all before and after

forms. It is risky to generalize from this small a sampling. However, these findings give
us some specific notable knowledge about some sub-indexes.
Theological Reflections
In the letter to the Hebrews the writer exhorts a second generation Christian
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community to learn and grow beyond the Al3C’s of their faith. They were encouraged to
go on to Christian maturity (6: 1) and to refrain from wasting time and opportunities, The
author exhorts these Christians in a plateau that by this time “you ought to be teachers” of
the faith (5: 12). The implication is that dramatic, instant increases in faith maturity are
not common. In reality, time and support from others is required for the human spirit to
assimilate the divine Spirit. The writer of Hebrews uses a metaphor that suggests there is
a blessing for those that till the ground which drinks the rain and brings forth vegetation
(6:7). Tilling ground and bringing forth vegetation has its own season and requires time

and nurture as does the integration of the nurturing events that God places before us. That
was the experience of the fathers and mothers of ow faith should we examine their lives
carefully.
Saul of Tarsus in Cilicia was born about ten years after Jesus. Scholars generally
agree that his conversion (Damascus road experience) occurred about one year after the
crucifixion of Christ. For Paul, this encounter with Christ cleared up the scandal of the
cross, which he now saw as not being the final reality (1 Cor 1:18-25). This experience
helped him see the continuity of the revelation of God which he knew from his Jewish
traditions. God was active in history, but now in the raising of Christ (Rom 3: 1-26). The
effect of Paul’s conversion was to allow Paul to preach the Christian message, yet thirteen
to sixteen years lapsed before Paul matured to the extent that he would journey as a
missionary founding churches (Tambasco 8,32). Paul, even so blessed by God, would
need time and the support of others to mature in faith and assimilate the experience of
God in his life.
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The life and ministry of John Wesley also suggests that time and support is
needed to mature in faith. John began the Methodist movement, experienced a missionary
journey to the Americas, and lived thirty-four years before he experienced assurance of
faith on May 24, 1738. After his experience at the society meeting in Aldersgate Street,
Wesley agreed that this event marked the beginning of his life as a Christian (Heitzenrater

65). John received support from his colleagues in the form of encouragement topreach
faith until you have faith. From the early days of his theological studies to the end of his
life, John understood and employed nurture within the context of a small group. For John,
good preaching must be followed up with a small group experience in order to
incorporate the experience of God.
In a study of the life and ministry of John Wesley, A. Skevington Wood concludes
that to Wesley a small nurturing group is necessary “to ensure a steady growth in grace”
(Wood 192). “It will be seen that they (class meetings) provided for just the kind of
disciplined fellowship which the new convert needed” (191).
The success of the Walk to Emmaus retreat within the United Methodist Church
and my own experience with the Emmaus community through a weekly reunion group
indicate the value of follow up meetings after the original event. The Walk to Emmaus is
a seventy-two hour retreat where many experience God in new ways. The spiritual “high”
of the retreat is not expected to produce transformation on its own. Participants are
encouraged to join a reunion group where, in community, they can be supported in
ongoing spiritual growth and faith maturity.
In light of Wesley’s experience within the Methodist movement, the effectiveness
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of the structure in the Walk to Emmaus movement, and the higher rate of change seen in
those having multiple experiences, it seems that some sort of follow-up experience would
be beneficial to build on the change that begins during a short term mission experience. In
order to enhance the faith maturing of people returning from a short-term mission
experience, the nurturing support of fellow missioners could be very helpful. This support
and nurture could be provided in the context of a repeated one day or half-day “hands on”
service experience.
Implication for Future VIM Ministries
Based on this study it is my conclusion that no aspects of the VIM experience
should be deleted. Each of the experiences noted in Table 7 should be continued since
participants rated all events highly.
Since the VIM experience is meaningful to hands on learners, I suggest a
significant element of “hands on” experience be added for those returning from a VIM
ministry. The local church sponsoring the VIM trip can do this by organizing frequent
opportunities of “hands on” service to area service agencies. The restrictive budgets of
service agencies like children’s homes, shelters, and food supply organizations, to name a
few, create needs that can be supplied by VIM follow-up groups. For VIM to deliver it
needs follow-up “hands on” experiences. When the group gathers to work, a time of
prayer and a brief discussion of a scripture passage or the challenges of living out ones
faith in the world could also be included. This study would have us encourage active
learners to have multiple short-term mission experiences and participate in the nurture of
a “hands on” small group upon their return from the short-term mission experience.
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Further Study
The conclusions from this study suggest areas for further study. It would be
valuable to study the impact on faith maturity of a follow-up component in the total plan
for a short-term mission experience. A comparison of a mission team that had little or no
follow-up support/nurture with one that did in the form of small group gatherings that had
hands on experience might produce results giving direction to short-term mission
experience design. Specifically, what change in faith maturity would occur if a VIM
experience were combined with participation in a small group upon return?
Another study might be done with a larger sample. A larger study on gender might
give greater insight. Does a VIM type experience do what church does not do for men that
church does for women?
Some might conclude that a “one shot experience is not worth doing.” There is
merit to those that think that any element of the discipling process by itself may be of
questionable value. At the same time I conclude that each discipling experience, as a part
of the whole, is of greater value than the experience by itself. When discipling, each piece
in the chain of events is of greater value when it is in a chain of events. There is a
synergist effect in discipling when viewed as process.
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Appendix A

Pilot for “Post test 1”

1. As a result of your VIM experience, what changes have you noticed in
yourself
with regard to: (be as specific as you can)
your relationship with God ...
...what behaviors of yours, if any, are different?

...what values, if any, have been changed within you?
your relationship with your neighbor (farnilylfi-iends etc.) ...
...what behaviors of yours, if any, are different?

...what values, if any, have been changed within you?
your relationship with the world ...
...what behaviors of yours, if any, are different?

...what values, if any, have been changed within you?
2. What from your VIM experience contributed most to change within you and
why?

3. What were the high point(s) of your VIM experience and why?
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Dear George,

Appendix B
Fall 1998

Thank YOU for agreeing to help me collect data for my dissertation.

In the attached envelope are a sufficient number of questionnaires and letter sized
white envelopes for you and the team you are helping survey.
T h e f i r s t survey should occur during the bus ride from Juarez to
Chihuahua.

1. Seek the participation of each member of the team (yours is needed also).
2. Explain that participation is voluntary yet it will be greatly appreciated.

...

3. Also tell them that their responses are kept confidential from you and
me, the researcher. Explain that they first code each questionnaire by
entering the initial of mother’s maiden name and last four digits of
their social security number. Explain that the code simply allows me
to match all three parts of the survey. This is necessary for response
correlation.
4. Ask them not to confer with each other.
5. When they have finished, you will need to collect each of them in the sealed

white envelope I have provided.

6. Mail the responses to me when you get home. An addressed envelope is
enclosed for that purpose. I will reimburse you for postage.

second

The
survey should occur on the bus ride from Creel to Juarez.
Distribute them and remind the participants to code their questionnaires as they fill
them out. Collect them in the white envelopes provided, don’t forget yourself, and
mail these second questionnaires to me along with the first one. Thanks!!
I n Christ,
Rev. Dean E. Wilson
Pastor, Congregational Care
Manchester United Methodist Church
276 Greentrails Dr. S.
Chesterfield, Mo. 63017
314-878-9968 (H); 314-394-7506

w)

nnndw@juno.com (e-mail)
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Fall 1998

Appendix C

M y name is Rev. Dean E. Wilson.

I have been involved in VIM ministry for several years in Pitorreal

and other places. Those experiences have brought much meaning to my life
and the lives of others with whom I’ve served. I am hopeful, as I am sure you
are, that you will have a meaningful short-term mission experience in the
Sierra Madre of Mexico.
I have been studying the short-term mission experience for quite some
time and have been intrigued by how it forms us spiritually. I am pursuing a
Doctor of Ministry degree with spiritual formation emphasis and am
studying short-term mission experiences. Would you help me with this
project by filling out three questionnaires over the next six or seven weeks. In
doing so you will be creating important information that will be helpful in
assessment of the VIM experience in Pitorreal, Mexico.
The first questionnaire has two parts. P a r t one is a Learning
Style Inventory and part two deals with your relationship with God and
neighbor. Read the instructions carefully. Take your time, but don’t take too
long questioning your responses. When you finish, give the forms back to
your team’s data collector sealed in the white letter sized envelope provided.
There remain two shorter questionnaires. One will be given to you on
your way home and the last one will be given to you approximately 45 days
after you return home. The data is useless without all three being completed.
T h a n k you for committing to complete all of them.
Please do not unstaple the forms. Again, thanks for your vital
assistance with my dissertation and the VIM ministry in Pitorreal.

In Christ,

Rev. Dean E. Wilson
Pastor, Congregational Care
Manchester United Methodist Church
276 Greentrails Dr. S.
Chesterfield, Mo. 63017
314-878-9968 0 ; 314-394-7506 (W)
e-mail nnndw@juno.com
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Appendix D

Short-term Mission Experience Questionnaire 1
Your confidentiality code

(Juarez to Chihuahua)

(first initial of your mother’s maiden name & last four digits of your S.S. number)

Please check the items that apply to you and provide age and number of previous VIM experiences:

-Male

-Female
Local Church Participation:
Active
Somewhat active
Inactive

-Age
-Number of previous VIM mission experiences
Education:
High school or less
Undergraduate courses or degree
Graduate or professional degree

How true are each of these statements for you?
Circle one answer for each.
Be as honest as possible, describing how true it really is, nothow true you would like it to be.
Choose from these responses;

l=never true;Z=rarely true;3=true once in a while;4=sometimes true;S=often true; 6=almost alwaystrue;7=always true

1. I am concerned that our country is not doing enough t o help the poor

....................................

2. I know that Jesus Christ is the Son of God who died on a cross and rose again

1 2 3 4 5 6 7

.....................1

2 3 4 5 6 7

.........................................................................1 2
I help others with their religious questions and struggles.........................................................1 2
I tend to be critical of other people........................................,............
....................................... 1 2
In my free time, I help people who have problems or needs .....................................................1 2
My faith helps me know right from wrong ...........................
.....................................................1 2

3. My faith shapes how I think and act every day

3 4 5 6 7

4.

3 4 5 6 7

5.

6.
7.

8. I do things to help protect the environment ................................................................................

3 4 5 6 7
3 4 5 6 7

3 4 5 6 7

2 3 4 5 6 7

.....................,...................................................1 2
.......................................,...................................................1 2
11. I encourage and support other Christians...............
....................................................l 2
12. Every day I see evidence that God is active in the world .....,.............,......................................1 2
13. I take excellent care of my physical health ........,...................
.....................................................1 2
14. I am active in efforts to promote social justice.........,............,....................................................1 2
15. I seek out opportunities to help me grow spiritually.. ...............................................
1 2
16. I take time for periods of prayer o r meditation ....................,....................................
................1 2
17. I am active in efforts to promote world peace............
,....................................................1 2

9. I devote time to reading and studying the bible

3 4 5 6 7

10. I have a hard time accepting myself

3 4 5 6 7
3 4 5 6 7
3 4 5 6 7
3 4 5 6 7

3 4 5 6 7

3 4 5 6 7

3 4 5 6 7
3 4 5 6 7
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I=never true; 2=rarely true; 3=true once in a while; 4=sometimes true; 5=often true; 6=almost always true; 7=always true

................................................ 1 2 3 4 5 6 7
1 2 3 4 5 6 7
19. I feel a deep sense of responsibility for reducing pain and suffering in the world ..................
20. I receive encouragement and support from other Christians...................................................
1 2 3 4 5 6 7
21. As I grow older. my understanding of God changes..................................................................
1 2 3 4 5 6 7
22.I feel overwhelmed by all the responsibilities and obligations I have.......................................
1 2 3 4 5 6 7
23. I give significant portions of time and money to help other people..........................................1 2 3 4 5 6 7
24. I speak out for equality for women and minorities.................................................................... 1 2 3 4 5 6 7
25. I feel God’s presence in my relationships with other people .....................................................
1 2 3 4 5 6 7
26. My life is filled with meaning and purpose ................................................................................
1 2 3 4 5 6 7
.

18 I accept people whose religious beliefs are different than mine

.

27 I do not understand how a loving God can allow so much pain and suffering

...................................................................................................................................
28. I believe that I must obey God’s commandments and rules in order to be saved ..........
29. I am confident I can overcome any problem or crisis no matter how serious.............
30. I care a great deal about reducing poverty in the United States
andthroughouttheworld ...........................................................................................................
31. I try to apply my faith to political and social issues ...................................................................
32. My life is committed to Jesus Christ...........................................................................................
33. I am committed to working with other Christians to make a difference for good
in the world ..................................................................................................................................
34. I talk with other people about my faith ......................................................................................
35. My life is filled with stress and anxiety......................................................................................
36. I go out of my way to show love to people I meet .......................................................................
37. I have a real sense that God is guiding me.................................................................................
38. I do not want the churches of this nation t o get involved in political issues...............
39.I like to worship and pray with others ........................................................................................
intheworld

40.I think Christians must be about the business of creating international

1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7

1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7

1 2 3 4 5 6 7

1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7
1 2 3 4 5 6 7

.......................................................................................................
1 2
41. I am spiritually moved by the beauty of God’s creation ........................................................... 1 2
understanding and harmony

3 4 5 6 7

3 4 5 6 7

Items 1-10; 12-19; 21.32. and 34.41. copyright 1988. Search Institute. Minneapolis. MN. used by permission

.

When completed. return this questionnaire to your team data collector sealed in the
white letter sized envelope provided Thanks for your help

.

.
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Appendix E

Learning-Style Chart

Concrete Experience
Kolb called the sensingifeeling
dimension Concrete Experience
and placed it at the top of this
line. the vertical axis.

D I \‘E RGE R

ACCOMMODATOR

Reflectiye Observation
The watching dimension became
Rejecrive Observation and was
placed at the right end of this
line. the horizontal axis.

Active Experimentation
The doing dimension became
Aair*eExperimentation and was
placed at the left end of the
horizontal axis.

ASSIMIL.UOR

CONVERGER
Abstract Conceptualization
Kolb called the thinking
dimension Absfroct
Corrceptuali,-arion and placed it
at the bottom of the vertical axis.
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Appendix F

On Your Way Home Questionnaire
(Creel to Juarez)

Your confidentiality code

(first initial of your mother’s maiden name & last four digits of your S.S. number)

Many people are deeply influenced and often changed by their VIM experience. What
aspects of this VIM experience significantly influenced you, making you different from when you
left home?
Circle one answer for each.

Be as honest as possible, describing how significant it really is&t

how significant you would like it to be.

Choose from these responses;
l=not a t all significant;
2 w e r y slightly significant;
3=possibly significant;
4=somewhat significant;
5=quite significant;
6 w e r y significant;
7=extremely significant

The high point(s) of my VIM experience was/were...

..

...working for the sake of others ......................................................................................................1 2

...leavingmyfamiliarworld .............................................................................................................
1 2
...social interaction with those I served ...........................................................................................
1 2
...closeness ofteam members ........................................................................................................... 1 2
...worshiping God with the Tarahumara Indians ..........................................................................1 2

...the witness of others living simply ...............................................................................................
1 2

...making a difference in the lives of others ....................................................................................
1 2

...team devotion / p r a y e r time.... .......................................................................................................

3 4 5 6 7
3 4 5 6 7
3 4 5 6 7
3 4 5 6 7
3 4 5 6 7
3 4 5 6 7

3 4 5 6 7

1 2 3 4 5 6 7

When completed, return this questionnaire to your team data collector in the white
letter sized envelope provided. Thanks for your help.
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Appendix G

Short-term Mission Experience Questionnaire 2
(approximately 45 days after VIM Pitorreal)

Y o u r confidentiality code
(first initial of your mother’s maiden name & last f o u r digits of y o u r S.S. number)

How true are each o f these statements f o r you?
C i r c l e one answer f o r e a c h.
Be as honest as possible. describing how t r u e it really is. n o t h o w t r u e you would like it to be

.

Choose f r o m these responses;

l=never true; 2=rarely true; 3=true once in a while; 4=sometimes true; 5wften true; 6=almost always true; 7=always true

.
.................................... 1 2 3 4 5 6 7
2. I know that Jesus Christ is the Son of God who died on a cross and rose again ...........
1 2 3 4 5 6 7
3. My faith shapes how I think and act every day.........................................................................
1 2 3 4 5 6 7
4. I help others with their religious questions and struggles.........................................................
1 2 3 4 5 6 7
5. I tend to be critical of other people ............................................................................................. 1 2 3 4 5 6 7
6. In my free time, I help people who have problems o r needs .....................................................
1 2 3 4 5 6 7
1 2 3 4 5 6 7
7. My faith helps me know right from wrong................................................................................
8. I do things to help protect the environment ...............................................................................
1 2 3 4 5 6 7
9. I devote time to reading and studying the bible ......................................................................... 1 2 3 4 5 6 7
10. I have a hard time accepting myself ............................................................................................
1 2 3 4 5 6 7
11.I encourage and support other Christians..................................................................................
1 2 3 4 5 6 7
1 2 3 4 5 6 7
12. Every day I see evidence that God is active in the world ..........................................................
13. I take excellent care of my physical health .................................................................................
1 2 3 4 5 6 7
1 2 3 4 5 6 7
14.I am active in efforts to promote social justice...........................................................................
15.I seek out opportunities to help me grow spiritually................................................................. 1 2 3 4 5 6 7
1 2 3 4 5 6 7
16. I take time for periods of prayer or meditation .........................................................................
17.I am active in efforts to promote world peace............................................................................
1 2 3 4 5 6 7
18.I accept people whose religious beliefs are different than mine ................................................
1 2 3 4 5 6 7
19. I feel a deep sense of responsibility for reducing pain and suffering in the world ..................1 2 3 4 5 6 7
20. I receive encouragement and support from other Christians ...................................................
1 2 3 4 5 6 7
21.As I grow older. my understanding of God changes..................................................................
1 2 3 4 5 6 7
22. I feel overwhelmed by all the responsibilities and obligations I have .......................................
1 2 3 4 5 6 7
1 I am concerned that our country is not doing enough to help the poor

go next page
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l=never true; Z=rarely true; 3=true once in a while; 4=sometimes true; Soften true; 6=almost always true; 7=always true

.
.......................................... 1 2 3 4 5 6 7
.
.................................................................... 1 2 3 4 5 6 7
25.I feel God’s presence in my relationships with other people .....................................................
1 2 3 4 5 6 7
26.My life is filled with meaning and purpose................................................................................ 1 2 3 4 5 6 7
27.I do not understand how a loving God can allow so much pain and suffering
intheworld...................................................................................................................................
1 2 3 4 5 6 7
28.I believe that I must obey God’s commandments and rules in order to be saved ....................1 2 3 4 5 6 7
29. I am confident I can overcome any problem or crisis no matter how serious.............
1 2 3 4 5 6 7
30.I care a great deal about reducing poverty in the United States
and throughout the world ...........................................................................................................
1 2 3 4 5 6 7
31.I try to apply my faith to political and social issues................................................................... 1 2 3 4 5 6 7
32. My life is committed to Jesus Christ...........................................................................................
1 2 3 4 5 6 7
33. I am committed to working with other Christians to make a difference for good
intheworld ..................................................................................................................................
1 2 3 4 5 6 7
34. I talk with other people about my faith ......................................................................................
1 2 3 4 5 6 7
23 I give significant portions of time and money to help other people
24 I speak out for equality for women and minorities

.

35 My life is filled with stress and anxiety

......................................................................................

1 2 3 4 5 6 7

.
...................................................................... 1 2 3 4 5 6 7
37. I have a real sense that God is guiding me.................................................................................
1 2 3 4 5 6 7
38.I do not want the churches of this nation to get involved in political issues.............................
1 2 3 4 5 6 7
39.I like to worship and pray with others ........................................................................................
1 2 3 4 5 6 7
36 I go out of my way to show love to people I meet

40.I think Christians must be about the business of creating international

.......................................................................................................
41.I am spiritually moved by the beauty of God’s creation ............................................................
understanding and harmony

1 2 3 4 5 6 7
1 2 3 4 5 6 7

Items 1-10; 12-19; 21.32. and 34.41. copyright 1988. Search Institute. Minneapolis. MN. used by permission

..

go next page

.
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Many people are deeply influenced and often changed by their VIM experience.
Where there aspects of this VIM experience that significantly influenced you, making you
different than you were before your short-term mission experience?
Circle one answer for each.

Be as honest as possible, describing how significant it really is,=t

how significant you would like it to be.

Choose from these responses;
l=not at all significant;
2=very slightly significant;
3=possibly significant;
4=somewhat significant;
5=quite significant;
6==verysignificant;
7=extremely significant
The high point(s) of my VIM experience wadwere... ..

...working for the sake of others ......................................................................................................1 2 3 4 5
...leaving my familiar world .............................................................................................................
1 2 3 4 5
...social interaction with those I served ...........................................................................................1 2 3 4 5
...closeness of team members ...........................................................................................................1 2 3 4 5
...worshiping God with the Tarahumara Indians ..........................................................................1 2 3 4 5
...the witness of others living simply. ..............................................................................................1 2 3 4 5
...making a difference in the lives of others .................................................................................... 1 2 3 4 5
...team devotion / prayer time... ........................................................................................................
1 2 3 4 5

6 7
6 7

6 7
6 7
6 7

6 7
6 7
6 7

When completed, return this questionnaire to your team data collector sealed in the white letter sized
envelope provided.
Thanks for your help.
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Appendix H

F a l W i n t e r 1998

To participants in the Short-term mission a t Pitorreal.

It has been approximately 45 days since your VIM trip to Pitorreal. I
trust you continue to enjoy the memory of the days you spent with your team
a n d the people of Pitorreal. I have one more questionnaire for you to
complete and return to the data collector of your team.
I suspect that you a r e curious about the results of this work. I am too.

It is critical to this study that you complete and return the attached
questionnaire as soon as possible. Why not take 5 minutes right now and
complete the task. That way I can keep it on schedule.
If you would like a copy of this study, write, phone, o r e-mail me

providing your name and address (see bottom of this page).

I am very thankful to you for your willingness to be of assistance.
Please do not unstaple the forms. Again, thanks for your vital
assistance with the VIM ministry in Pitorreal and with my dissertation.
I n Christ,

Rev. Dean E. Wilson
Pastor, Congregational Care
Manchester United Methodist Church
276 Greentrails Dr. S.
Chesterfield, Mo. 63017
314-878-9968 (H)
314-394-7506 (0)
nnndw@juno.com (e-mail)
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Appendix I
FalVWinter 1998

Dear George,

I’m hoping that you can remember the meaningfulness of your VIM
experience to the Tarahumara Indians, the Mexican people, the VIM team, the onsite coordinators, and certainly yourself.

Thank YOU for your help in collecting the data earlier. This work could

not happen without your help.

In the attached envelope are the materials for the third and final data
collection.

Ph?USeget this questionnaire to each member of your team (remember to

include yourself). Have them fill it out and return to you sealed in the white letter
sized envelope provided. Then mail them t o me in the envelope provided.

Let me SUggeSt having a reunion evening of food and fellowship for the
VIM team. At that event have the team members fill out the final questionnaire.
This would be good for the group and make data gathering easier for you. Please
also get questionnaires to any of the team members who are not able to attend the
gathering.
Remember I will reimburse you for any postage costs o r any phone
expense incurred as you encourage participation.

Do your best to get
for you help.

data from each member of the team.

In Christ,
Rev. Dean E. Wilson
Pastor, Congregational Care
Manchester United Methodist Church
276 Greentrails Dr. S.
Chesterfield, Mo. 63017
314-878-9968 0 ; 314-394-7506 (W)
e-mail; nnndw@juno.com

Again, thanks
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Appendix J

Learning-Style Inventory: Instructions
The LearninpSFle Inyento? describes the way you learn a n d how YOU deal with ideas and day-to-day situarions in your life. Below are I2
sentences with a choice of four ending. Rank the endings for each sentence according to how well you think each one fits with how you would
go about lenrniagsomething. T q to recall some recent situations where you had to learn something new, perhaps in your job. Then. using the
spaces probided n n k a ‘‘4” for the sentence ending that describes how you learn best. down to a “1”for the sentence ending that seems Lem
like the way you would learn. Be sure to n n k aU t h e endings for each sentence unit Please do not make ties
Example of completed sentence set:
When I learn:

4
1 like to deal with

my feelings

-I like to deal with

-I Eke to watch and

&I

-I like to watch

-I like to think about

-I like to be doing

-I listen and watch

-I rely on logicel

-Iwork hard to

4

listen

like to think
about ideas

S I like to be doing
thing

1.

When Ilearn:

2.

1 learn best
when:

3.

When Im
learnins

I have strong feelings
-and
reactions

-I am quiet and

-I tend to

-I m responsible

4.

1learn by:

-f e e b g

-watching

-t h i n h g

-doing

5.

When I learn:

-1

-I look a t all sides

-1

6.

Whenlam
learning:

7.

1 learn best
from:

8.

When Ilearn:

9.

1 iearn best
when:

10. When Iam
learning:
11.

When Iledrn:

13.

1 l e a n best
when:

my feelings

-1

m s r my hunches
and feelings

am open to new
esperiences

a n d listen

carefully

resened

of issues

-I am an intuitive

-1

-personal

ideas

thinling

reason things out

like to analye
thip, break them
down into their parts

things

get things done

about thing

-1

like to rp

things out

-I am a logiical

-I am an acrive

-obsemation

-ntionel theories

-a chance to try out

-I feel personally

-I take my time

-I Like ideas and

-I like tn see results

-I re&

-1

rely on my
obsemarions

-I am an accepting

-1

a m a reserved
person

-I ger involved

-1

I m receptive

-1

person

relationships

insolved in things

on my
feebg

penon

I

and open-minded

am an observing
person

before acting

person

theories

-1

rely on my i d e s

person

and pnctice

from my wnrk

-I can m. things
out for myself

-I am a rational

-Iam a

like to observe

-I evaluate thing

-I like to he active

a m careful

-I snal?ze i d w

-I am pncricnl

penon

rcsponsible penon
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